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PART I 
ACTUAL GRACE 

Actual grace is a transient supernatural help 
given by God from the treasury of the merits of 
Jesus Christ for the purpose of enabling man to 
work out his eternal salvation. 
We shall consider: () The Nature of Actual 
Grace; (2) Its Properties, and (3) Its Relation 
to Free-Will. 

GENERAL READINGS :--St. Thomas, Summa Theologica, Ia 2ae, 
qu. Io9-ii4, and the commentators, especially Billuart, De Gratia 
(ed. Lequette, t. III) ; the Salmanticenses, De Gratia Dei (Cursus 
TheologiaG Vol. IX sqq., Paris 187o); Thomas de Lemos, 
Panoplia Diz'ime Gratiae, Lifige 1676; Dominicus Soto, De Natura 
ct Gratia, 1. III, Venice 156o; *Ripalda, De Ente Supernaturall, 
3 vols. (I, Bordeaux 1634; II, Lyons 1645; III, Cologne 1648). 
*C. v. Schizler, Na,tur und Ubernatur: Das Dogma yon der 
Gnade, Mainz 1865 ; IDEg, Neue U,tersuchungeu iber das Dogma 
yon der Gnade, Mainz 1867; *J. E. Kuhn, Die christliche Lehre 
yon der g6ttlichen G,ade, Tfibingen 1868; Jos. Kleutgen, S. J., 
Theologic der lrorceit, Vol. II, 2nd ed., pp. 152 sqq.. Mfinster 
1872; R. CerciA, De Gratia Christi, 3 vols., Paris I879; *C. Maz- 
zella S. J., De Gratia Christi, 4th ed., Rome 1895; *J. H. Oswald, 
Die Lehre yon der Heiligu,g, d. i. Gnade, Recht[ertigung, Gnaden- 
wahl, 3rd ed., Paderborn 1885; *D. Palmieri, S. J., De Gratia Di- 
vina Actuali, Gulpen 1885 ; *Helnrich-Gutberlet, Dogmatische Theo- 
logie, Vol. VIII, Mainz 1897; *S. Schiffini, S. J., De Gratia Diz,ina, 
Freiburg I9OI; G. Lahousse, S. J., De Gratia Divina, Louvain 
3 



THE NATURE OF ACTUAL GRACE 

the Godman as the predestined centre of the uni- 
verse and the source of all graces. 13 The Thomists, on the 
other hand, regard the grace of the angels, and that 
wherewith our first parents were endowed in Paradise, 
purely as 9ratia Dei; they hold that the merits of Christ 
did not become operative until after the Fall, and that, 
consequently, there is a real distinction between the grace 
of the angels and that of our first parents on the one 
hand, and the grace of Christ on the other. 
As it cannot reasonably be supposed that the angels 
are endowed with specifically the same graces by which 
mankind was redeemed from sin, the Scotists are forced 
to admit a distinction between the grace of Christ as God- 
man (gratia Christi Dei-hominis) and the grace of Christ 
as Redeemer (gratia Christi Rcdem[,toris), so that even 
according to them, the dogmatic treatise on Grace is con- 
cerned solely with the grace of Christ qua Redeemer. 
Hence, grace must be more particularly defined as a gra- 
tuitous supernatural gift derived from the merits of Jesus 
Christ?  

4. EXTERNAL AND INTERNAL GRACE.--Exter- 
hal grace (gratia cxterna) comprises all those 
strictly supernatural institutions which stimulate 
pious thoughts and salutary resolutions in the 
human soul. Such are, for exalnple, Holy Scrip- 
ture, the Church, the Sacraments, the example of 
Jesus Christ, etc. Internal grace (9ratia 
tcr-na) inheres or operates invisibly in the soul, 
and places it in relation with God as its supernat- 
13 Cir. Pohle-Preuss, Soteriology. 1t Gratia est donum gratis datum, 
 Dogmatic Treatise on the Redemp- supernaturale, ex neritis Christi. 
tion, pp. 24 sqq., St. Louis 94. 
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increase it where it already exists. It follows that, being 
merely a means to an end, actual grace is inferior to 
sanctifying grace, which is that end itself. 

Actual grace may therefore be defined as an 
unmerited, supernatural, internal divine help, 
based on the merits of Jesus Christ, which ren- 
ders man pleasing in the sight of God, enabling 
him to perform salutary acts; or, somewhat 
more succinctly, as a supernatural help bestowed 
for the performance of salutary acts, in con- 
sideration of the merits of Jesus Christ. 
Actual grace is (I) a help (an.rilimn), because it 
consists in a transient influence exercised by God on 
the soul. () A spernatural help, to distinguish it from 
God's ordinary providence and all such merely natural 
graces as man would probably have received in the state 
of pure nature. -0. (3) It is attributed to the merits of 
Jesus Christ, in order to indicate that the graces granted 
to fallen man are all derived from the atonement both 
as their efficient and their meritorious cause. (4) Ac- 
tual grace is said to be given for the performance of. 
salutary acts to showy that its immediate purpose or end is 
an act, not a state, and that the acts for which it is given 
must be in the order of salvation. 
7-THE TWOFOLD CAUSALITY OF ACTUAL 
GRACE.--If grace is a supernatural help, mere 
nature cannot, of its own strength, perform salu- 
tary acts. Consequently, actual grace exercises a 
2 Cfr. Pohle-Preuss, God the Author of Nature and the Supernal- 
ral, II. 229 sq. 



SECTION 2 

DIVISION OF ACTUAL GRACE 

Actual grace may be divided according to : () the dif- 
ference existing between the faculties of the human soul, 
and (2) in reference to the freedom of the will. 
Considered in its relation to the different faculties of 
the soul, actual grace is either of the intellect, or of the 
will, or of the sensitive faculties. With regard to the free 
consent of the will, it is either (I) prevenient, also called 
co6perating, or (2) efficacious or merely sufficient. 
I. THE ILLUMINATING GRACE OF THE INTEL- 
LECT.--Actual grace, in so far as it inspires salu- 
tary thoughts, is called illuminating (9ratia ilht- 
miuationis s. ilhtstrationis). 
This illumination of the inteIlect by grace may be either 
mediate or immediate. It is mediate if grace suggests 
salutary thoughts to the intellect by purely natural means, 
or external graces, such as a stirring sermon, the perusal 
of a good book, etc. ; it is immediate when the Holy Ghost 
elevates the powers of the soul, and through the instru- 
mentality of the so-called potentia obedientialis,  pro- 
duces in it entitatively supernatural acts. 
The existence of the grace of immediate illumination 
follows from its absolute necessity as a means of salva- 
1 On the potentia obedientialis see Nature and the Supernatural, pp. 
Pohle-Preuss, God the ,uthor o( x88 sqq. 
9 
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supernatural acts unless the faculties of the soul have 
previously been raised to the supernatural order by means 
of the potentia oboedientialis. The gratia elcz,ans, which 
produces in the soul of the sinner the same effects that the 
so-called infused habits produce in the soul of the just, 
is a supernatural power really distinct from its vital 
effects. In other words, they say, the vital supernatural 
acts of the soul are preceded and produced by a non- 
vital grace, which must be conceived as a " fluent quality." 
These '" fluent" (the opponents of the theory ironically 
call them " dead ") qualities are alleged to be real graces. 32 
Alvarez and others endeavor to give their theory a dog- 
matic standing by quoting in its support all those passages 
of Sacred Scripture, the Fathers and councils in which 
prevenient grace is described as pulsatio, excitatio, vocatio, 
tractio, tactus, and so forth. The act of knocking or call- 
ing, they say, is not identical with the act of opening, in 
fact the former is a grace in a higher sense than the 
latter, because it is performed by God alone, while the 
response comes from the soul co6perating with God. 3 
The theory thus briefly described is both theologically 
and philosophically untenable. 
a) Holy Scripture and Tradition nowhere mention any 
such non-vital entities or qualities,--a circumstance 
which would be inexplicable if it were true, what Cardinal 
Gotti asserts, 3. that the term "grace " applies primarily 
and in the strict sense to these qualities, while the vital 
acts are merely effects. Whenever Sacred Scripture, the 
Fathers, and the Church speak literally, without the use 

32 Cfr. Alvarez, De Aux., disp. 
67, n. 6. 
 Alvarez, op. cit., disp. 74.-- 
Cfr. John VI, 44: "'Nemo potest 
venire ad me. nisi Pater, qui misit 
me, traxerit eun,.'" Apoc. III, o: 

"" Ecce sto ad ostium et pulso; si quis 
audierit vocem nean et aperuerit 
nihi ianuam, intrabo ad ilhm.'" 
zaConment, in Sunmam Theol. 
S. Thomae tqulnatis, p. z, tr. 6, qu. 
% art. , 
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(gratia mere suiciens). In the Book of Prov- 
erbs He addresses the sinner in these terms" 
"I called, and you refused" I stretched out my 
hand, and there was none that regarded. ''1 
What does this signify if not the complete suf- 
ficiency of grace? The proffered grace remained 
inefficacious simply because the sinner rejected it 
of his own free will. Upbraiding the wicked cities 
of Corozain and Bethsaida, our Lord exclaims" 
"If in Tyre and Sidon had been wrought the 
miracles that have been wrought in you, they had 
long ago done penance in sackcloth and ashes." 72 
The omniscient God-lnan here asserts the exist- 
ence of graces which remained inefficacious in 
Corozain and Bethsaida, though had they been 
given to the inhabitants of Tyre and Sidon, they 
would have proved effective. The conclusion evi- 
dently is" these graces remained ineffective, not 
because they were unequal to the purpose for 
which they were conferred, but simply and solely 
because they were rejected by those whom God in- 
tended to benefit. * 
(2) Though they did not employ the name, the 
Fathers were thoroughly falniliar vith the notion 

of sufficient grace. 

r Prov. I, z4: "" Vocavi et renu- 
stis, extendi manure meam et non 
[uit qui adspiceret." 
72 Matth. XI, 

2sCfr. Matth. XXIII, 37; Acts 
VII, 5;  Cor. X, 3; 2 Cor. VI, 
;  Thess. V, 



CHAPTER II 

THE PROPERTIES OF ACTUAL GRACE 

Actual grace has three essential properties" 
() necessity, (2) gratuity, and (3) universality. 
The most important of these is necessity. 



SECTION I 

THE NECESSITY OF ACTUAL GRACE 

In treating of the necessity of actual grace we 
must avoid two extremes. The first is that mere 
nature is absolutely incapable of doing any thing 
good. This error was held by the early Protes- 
tants and the followers of Baius and Jansenius. 
The second is that nature is able to perform su- 
pernatural acts by its own poxver. This was 
taught by the Pelagians and Semipelagians. 
Between these two extremes Catholic theology 
keeps" the golden mean. It defends the capacity 
of human nature against Protestants and Jansen- 
ists, and upholds its incapacity and impotence 
against Pelagians and Semipelagians. Tlms our 
present Section naturally falls into three Articles. 

ARTICLE I 

THE CAPACITY OF MERE NATURE WITHOUT GRACE 

The capacity of nature in its own domain may 
be considered with regard either to the intellect 
or to the will. 



CAPACITY OF MERE NATURE 

61 

between the real and the metaphorical sense of 
the terms which he employs. Baius neglected 
this precaution and furthermore paid no attention 
to the controversial attitude of the holy Doctor. 
Augustine's peculiar task xvas not to maintain the 
possibility of naturally good vorks without faith 
and grace, but to defend against Pelagius and 
Julian the impossibility of performing super- 
naturally good and meritorious vorks without 
the aid of grace. It is this essential difference in 
their respective points of viev that explains how 
St. Augustine and Baius vere able to employ 
identical or similar terms to express radically dif- 
ferent ideas. 52 
c) It can easily be demonstrated on theological 
grounds that fallen man is able, of his ovn initia- 
tive, i. e. without the aid of grace, to perform 
morally good works, and that Baius erred in as- 
serting that this is impossible without theological 
faith. 

a) With regard to the first-mentioned point it will be 
well, for the sake of clearness, to adopt Palmieri's dis- 
tinction between physical and moral capacity. a Man 
sins whenever he transgresses the law or yields to tempta- 

52 For a fuller and more adequate 
treatment of this question see J. 
Ernst, ICerke nd Tugenden der Un- 
gliiubigen nach ,4ugustinus, Frei- 
burg t87t; Ripalda, De Ente S- 
pernaturali, t. III, Cologne t648; S. 
Dechamps, De Haeresi lanseniana, 
Paris t645; and, more briefly, Pal- 

mierl, De Gratia Divina 2ffctuali, 
thes. 2t. 
53 Palmieri, L c., thes. 2o. Con- 
cerning the effects of original sin 
on free-will, see Pohle-Preuss, God 
the tuthor o[ Nature and the S*per- 
mtral, pp. 291 sq. 
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to perform good acts. ''"1 Second, Vasquez's theory 
counterfeits the notion of Christian grace. "Good 
thoughts" come so natural to man, and are so closely 
bound up with the grace of "creation, that even Pelagius 
found no difficulty in admitting this sort of "grace." ,2 
Surely fallen nature is not so utterly corrupt that a good 
child is unable to honor and love his parents without the 
aid of "grace" (in the sense of cogitatio congrua e.r 
meritis Christi). The third reason which constrains us 
to reject Vasquez's theory, is that it leaves no room for 
natural morality (natnra.liter honestmn.) to fill the void 
between those acts that are naturallv bad (moraliter in- 
honesta, i. e. peccata) and such as are supernaturally 
good (supe.rnaturaliter bona, i. e. salutaria). The exist- 
ence of such naturally good acts would seem to be a highly 
probable inference from the condemnation, by Pius VI, of 
a certain proposition taught by the pseudo-Council of 
Pistoia.  
b) Martinez de Ripalda (+ 648) tried to improve 
Vasquez's theory by restoring the Christian concept of 
grace and adding that Providence invariably precedes all 
naturally good works, including those performed by 
heathens and sinners, with the entitatively supernatural 

grace of illumination and 
 Suarez, De Gratia, I, 8, 46: 
"... quia secundum Augustini e 
divi Thomae sententiam communis 
a theologis probatam non datur in 
vohtntate libere operante actus 
differens in individno, et ideo iuxta 
veram theologiam recte seqdtur, si 
liberum arbitrium potest sine gratia 
non male operari, posse etiam bene.'" 
o z Supra, p. 8. 
" Qua veto parte inter domi- 
nantem cupiditatem et caritatem 
dominantem mdli ponuntur affectus 

confirmationY * In this hy- 
medil, a atura ipsa insiti suapteque 
natnrd laudabiles . . . [alsa, alias 
damnata.'" (Denzinger-Bannwart, n. 
xSe4 .) 
 De Ente Supernaturali, disla, eo, 
sect. e: "" Quotiescunqne homo agft 
quod sibl datum est, ut actum virt- 
tis naturalem eciat, iam adesse 
antecedenter Deum auxilio intrinsece 
supcrnaturali gratiae .... ira [nt] 
tdhts sit conatus moraliter borers 
mturae, qztet aliqua gratia super- 
mturalis non praeveniat.'" 
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be your ruin." Dan. IV, 24: "Redeem thou thy 
sins with alms, and thy iniquities with works of 
mercy to the poor: perhaps he will forgive thy 
offences." Zach. I, 3: "Thus saith the Lord of 
hosts: Turn ye to me, saith the Lord of hosts: 
and I will turn to you." If all the works thus en- 
joined were but so many sins, we should be 
forced to conclude, on the authority of Sacred 
Scripture, that God COlnmands the sinner to com- 
mit new iniquities and that the process of justi- 

fication with its so-called dispositions consists 
in a series of sinful acts. Such an assump- 
tion would be manifestly absurd and blasphe- 
1YIOUS. 

(uesnel endeavored to support his heretical conceit by 
Matth. VII, 17 sq. : " Even so every good tree bringeth 
forth good fruit, and the evil tree bringeth forth evil 
fruit ; a good tree cannot bring forth evil fruit, neither can 
an evil tree bring forth good fruit." But as our Lord in 
this passage speaks of prophets, the fruits he has in 
mind must obviously be doctrines not works, n And 
vhat if they were works? Are not doctrines and morals 
ultimately related, and may we not infer from the lives 
they lead (according to their doctrines) whether prophets 
are true or false? By their fruits (i. e. works) you 
shall know them (i. e. the soundness or unsoundness of 
the teaching upon vhich their works are based). 

116 This passage, and the meaning 
it evidently bears in the context of 
St. Matthew's Gospel, is thoroughly 
discussed by Suarez, De Gratia, I, 
4. Cfr. also J. 13. Faure, Notae 

in Enchiridlon S. Aztgust., e. 5. 
Other Scriptural texts distorted by 
the Jansenists are quoted and ex- 
plained in their true sense by Schee- 
ben, Dogmatik, Vol. III, pp. 993 sqq. 
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they may have held on this point, there can be no doubt 
that the followers of Pelagius. conceived the object of 
grace to be nothing more than to facilitate the work of 
salvation. 

b) Within the short span of twenty years (A. 
D. 411 to 43I) no less than twenty-four councils 
occupied themselves vith this new heresy. 
At first the wily heretic succeeded in deceiving the 
prelates assembled at Lydda (Diospolis), A. D. 45; but 
the bishops of Northern Africa, among them St. Augus- 
tine, roundly condemned his teaching at two councils held 
with the sanction of Pope Innocent I at Carthage and Mi- 
leve in 416. Shortly afterwards, deceived by the terms of 
the creeds and explanations which they circulated, Pope 
Zosimus (47-418) declared both Pelagius and Celestius 
to be innocent. Despite this intervention, hmvever, tvo 
hundred African bishops, at a plenary council held at 
Carthage, A. D. 48, reiterated the canons of Mileve 
and submitted them for approval to the Holy See. These 
proceedings induced Zosimus to adopt stronger measures. 
In his Epistula Tractor.ia (418) he formally condemned 
Pelagianism and persuaded the Emperor to send Julian of 
Eclanum and seventeen other recalcitrant bishops into 
exile. The canons of Carthage and Mileve were subse- 
quently received by the universal Church as binding defi- 
nitions of the faith. The most important of them in re- 
gard to grace is this: "If anyone shall say that the 
grace of justification is given to us for the purpose of 
enabling us to do more easily by the aid of grace what 
we are commanded to do by free-will, as if we were able, 
also, though less easily, to observe the commandments of 
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holy name of Jesus is obviously regarded as a salu- 
tary act, because mere physical utterance does not require 
the assistance of the Holy Ghost. "-'s But the act as a salu- 
tary act is physically impossible without divine assistance, 
because it is essentially supernatural and consequently 
exceeds the powers of nature. 2. 
b) The argument from Tradition is based 
almost entirely on the authority of St. Augustine, 
in whom, as Liebermann observes, God wrought a 
lniracle of grace that he might become its pow- 
erful defender. There is no need of quoting spe- 
cific texts because this whole treatise is inter- 
larded with Augustinian dicta concerning the ne- 
cessity of grace. 
a) An important point is to prove that the early Fath- 
ers held the Augustinian, i. e. Catholic view. It stands 
to. reason that if these Fathers had taught a different 
doctrine, the Church would not have so vehemently re- 
jected Pelagianism as an heretical innovation. Augustine 
himself insists on the novelty of the Pelagian teaching. 
" Such is the Pelagian heresy," he says, " which is not an 
ancient one, but has only lately come into existence." 
And this view is confirmed by Pope Celestine I, who de- 
clares in his letter to the Bishops of Gaul (A. D. 431) : 
" This being the state of the question, novelty should cease 
to attack antiquity." 
In fact the teaching of the Apostolic Fathers, although 

2s Cfr. lXIatth. VII, 2i; VIII, e9- 
24 Others explain the passage z 
(:or. XII, 3 differently, err. also 
Rom. VIII, e6; Phil. I, 6; Eph. II, 
5 sqq. 
:sDe Gratla et Libero Arbitrio, 
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Others hold that the salutary acts which grace enables 
man to perform, are supernatural only quoad modum; 
because while it is the Holy Ghost Himself who incites 
the natural faculties to fialutary thoughts and good re- 
solves, He does not eo ipso raise these thoughts and re- 
solves to the supernatural plane. This theory, besides be- 
ing open to the same objection xvhich we have urged 
against the first, involves another difficulty. If all salu- 
tary acts were supernatural only quoad modum, sanctify- 
ing grace, which is as certainly supernatural in its essence 
as the beatific vision of God, 40- would cease to have an 
adequate purpose; for the intrinsic reason for its exist- 
ence is precisely that it raises the nature of the justified 
into a permanent supernatural state of being. 
A third school of theologians tries to solve the difficulty 
by adding to the natural operation of the intellect and the 
will some accidental supernatural modus. There are sev- 
eral such rnodi, which, though inhering in nature and 
really distinct therefrom, depend solely on the Holy 
Ghost, and consequently transcend the natural powers of 
man, e. 9'- the duration or intensity of a salutary act. 
This theory at first blush appears more plausible than the 
other two, but it cannot be squared with the teaching of 
Tradition. In the first place, the duration or intensity 
of a salutary act cannot affect its essence or nature. 
Then again, every such accidental supernatural modus is 
produced either by grace alone, or by grace working con- 
jointly with free-will. In the former hypothesis it would 
be useless, because it would not render the free salutary 
act, as such, supernatural; in the latter case it could do no 
Paradise. It is true also of the 4-Cfr. Pohle-Preuss, God the Au- 
angels. It is true even of the hu- thor of Nature and the Supernatural, 
man nature of our Lord Jesus Christ pp. xgo sqq. 
Himself. Cfr. Pohle-Preuss, Christ- 
ology, pp. i sqq. 
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(I) The state of unbelief (status infidelitatis), which 
may be either negative, as in the case of heathens, or 
positive, as in the case of apostates and formal heretics; 
(2) The state of mortal sin (statu, peccati mortalis), 
when the siuner has already received, or not yet lost, 
the grace of faith, which is the beginning of justifica- 
tion ; 
(3) The state of justification itself (status iustitiae 
sire gratiae sanctificantis), in which much remains yet 
to be done to attain eternal happiness. 
The question we have nov to consider is: Does man 
need actual grace in every one of these three states, and 
if so, to what extent? 

I. SEMIPELAGIANISM.mSemipelagianism is an 
attempt to effect a compromise between Pelagian- 
ism and Augustinism by attributing to mere na- 
ture a somewhat greater importance in matters of 
salvation than St. Augustine was willing to ad- 
mit. 

a) After Augustine had for more than txventy years 
vigorously combatted and finally defeated Pelagianism, 
some pious monks of Marseilles, under the leadership 
of John Cassian, Abbot of St. Victor,  tried to find 
middle ground between his teaching and that of the 
Pelagians. Cassian's treatise Collationes Patrum, 2 and 
the reports sent to St. Augustine by his disciples Pros- 
per and Hilary, enable us to form a pretty fair idea of 

the Semipelagian system. 
following: 
 Died 43e- On his life and works 
see Bardenhewer-Shahan, Patrology, 
pp. 55 sqq. 

Its principal tenets were the 

Reproduced in Migne, P. L., 
XLIX, 477-1328. 
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and then God adds what is of His; He does not forestall 
our vill because He does not wish to destroy our lib- 
erty. But once we have made our choice, He gives us 
much help. For while it rests with us to choose and to 
will antecedently, it lies with him to perfect and bring to 
an issue." _04 
To understand St. Chrysostom's attitude, and that 
of the Oriental Fathers generally, we must remember 
that the Eastern Church considered it one of its chief 
duties to safeguard the dogma of free-will against the 
Manichaeans, who regarded man as ar abject slave 
of Fate. In such an environment it was of supreme 
importance to champion the freedom of the will 25 and 
to insist on the maxim: " Help yourself and God will 
help you." If the necessity of prevenient grace was 
not sufficiently emphasized, the circumstances of the time 
explain, and to some extent excuse, the mistake. St. Au- 
gustine himself remarks in his treatise on the Predestina- 
tion of the Saints: " What need is there for us to look 
into the writings of those who, before this heresy sprang 
up, had no necessity of dwelling on a question so difficult 
of solution as this, which beyond a doubt they would do 
if they were compelled to answer such [errors as these] ? 
Whence it came about that they touched upon vhat they 
thought of God's grace briefly and cursorily in some pas- 
sages of their writings." 26 Pahnieri remarks 27 that it 
vould be easy to cite a number of similar passages from 
the writings of the early Latin Fathers before Pelagius, 

-4 Horn. in Heb., 12, n. 3- 
o_. IL infra, Ch. III, Sect. . 
26 De Praedest. Sanct., c. 4: 
Quid ops est ut eorum scrutemur 
opuscula, qui priusquam ista haeresis 
oriret,r, non habuerunt necessitatcn 
in hac difficill ad solvendum quaes- 

tione z, ersari? Quod procul dubio 
facerent, s respondere talibus cotTe- 
re,ttur. Uncle factum est, ut de 
gratia Del qnid sentirent breviter 
quibusdam scriptorum suorum locis 
et transeunter atti,tTerent.'" 
2r De Gratla Div. Act., p. 288. 
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a) The Scriptural texts which xve have quoted 
against Pelagianism o also apply to the Semipela- 
gian heresy. 
Our Lord's dictum: " Without me you can do noth- 
ing," 4o proves the necessity of prevenient and co-operat- 
ing grace, not only at the beginning of every salutary 
act, but also for its continuation and completion. 
St. Augustine clearly perceived this. " That he nfight 
furnish a reply to the future Pelagius," he observes, 
" our Lord does not say" Without me you can with dif- 
ficulty do anything; but He says- Without me you can 
do nothing .... He does not say" Without me you can 
perfect nothing, but do nothing. For if He had said 
perfect, they might say that God's aid is necessary, not 
for beginning good, which is of ourselves, but for per- 
fecting it .... For when the Lord says, \Vithout me 
you can do nothing, in this one vord He comprehends 
both the beginning and the end." 41 
St. Paul expressly ascribes the salvation of man to 
grace when he says: "... with fear and trembling 
work out your salvation; for it is God who worketh in 
you, both. to will and to accomplish." ,_o 
The Tridentine Council, as we have seen, designates 
the four salutary acts of faith, hope, love, and penitence 
as a preparation for justification. Nov St. Paul teaches: 

torio homhtem credere, sper&re, di- 
lioere aut poenitere posse, sicut 
oportet, ut ei iustiIicationis gratia 
con[eratur, anathema sit." (Den- 
zinger-Bannwart, n. 813.) 
89 Supra, pp. 87 sqq. 
4o John XV, 5: "Sine me tihil 
potestis [acere.'" 
41 Contra Duas Epistolas Pelag., 
II, 8: "" Dominus ut responderet 
[uturo Pelagio non ait: Sine me 

diffcile potestis facere, sed ait: Sine 
me zihil potestis [acere .... Non 
ait: sine me zihil potestis perIicere, 
sed [acere. Hoc uno verbo initium 
[inenzque comprehendit.'" 
42 Phil. II, i2 sq.: "" Cure metu 
et tremore restrain salutem 
(rwrTO[v) operamini ; Deus est 
enim qui operator in vobis et vella 
et percere.'" 
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ately postulate for all the illuminating grace of 
the intellect and the strengthening grace of 
the will. It follows that to perform salutary acts 
the justified no less than the unjustified 
need actual grace. Our Saviour's pithy saying: 
"Without me you can do nothing," 3 was not ad- 
dressed to unbelievers or sinners, but to His Apos- 
tles, who were in the state of sanctifying grace. 5 
This interpretation is fully borne out by Tradition. 
St. Augustine, after laying it down as a general princi- 
ple that " We can of ourselves do nothing to effect good 
works of piety without God either vorking that we 
may will, or co-operating when we will,"  says of jus- 
tified man in particular: "The Heavenly Physician 
cures our maladies, not only that they may cease to ex- 
ist, but in order that we may ever afterwards be able 
to walk aright,--a task to which we should be un- 
equal, even after our healing, were it not for His con- 
tinued help .... For just as the eye of the body, even 
when completely sound, is unable to see, unless aided by 
the brightness of light, so also man, even when fully jus- 
tified, is unable to lead a holy life, unless he be divinely 
assisted by the eternal light of righteousness."  
This agrees with the practice of the Church in ex- 

 )'ohn XV, 5. 
s4 V. supra, pp. 87 sq. Other per- 
tinent Scriptural texts are:  Cot. 
III, 5; Phil. II,  sq.; III, t3 sq; 
I-Ieb. XIII, z. 
 De Gratia et Lib. Arb., c. 7: 
"'Sine illo vel operante vel co- 
operante qualm volumn.s ad boa 
pietatls opera nihil valems.'" 
56De Nat,ra et Gratia, c. 6: 
"'Mala nostra non ad hoc solum 

medici, s supernus sanat, ut ilia lain 
o sint, sed ut de cetero recte 
ambuIare possimus, quod quidem 
etlam sam nonnisi illo adiuvante 
poterimus .... Sicut oculus cor- 
poris etiam plenissime sanus, nisi 
candore lucis adiuts no potest 
cernere, sic et homo etiam per[ec- 
tissime iustificatns, nisl aeternae luce 
iustitiae divinitus adiuvetur, recte 
non potest 'i.ere." 
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horting all men without exception, saints as well as 
sinners, to pray: " Precede, we beseech Thee, O Lord, 
our actions by Thy holy inspiration, and carry them on 
by Thy gracious assistance, that every prayer and work 
of ours may begin alvays from Thee, and through Thee 
be happily ended." 5r 

b) Some theologians have been led by certain 
speculative difficulties to deny the necessity of ac- 
tual grace in the state of justification. 
Man in the state of justification, they argue, is en- 
dowed with sanctifying grace, the supernatural habits 
of faith, hope, and charity, and the infused moral vir- 
tues, and consequently possesses all those qualifications 
which are necessary to enable him to perform salutary 
acts with the supernatural concurrence of God. Why 
should the will, thus supernaturally equipped, require 
the aid of additional actual graces to enable it to per- 
form strictly supernatural, and therefore salutary, ac- 
tions ? 58 
We reply: The necessity of actual grace in the 
state of justification is so clearly taught by divine Reve- 
lation that no theological theory is tenable which denies 
it. Besides, the objection we have briefly summarized 
disregards some very essential considerations, e. g. that 
there remains in man, even after justification, concu- 
piscence, which is accompanied by a certain weakness 

57 " ,4cliones noslras, quaesumus 
Domine, aspirando praeveni et adiu- 
va:do prosequere, tt cuncta nostra 
ortio et operatio a te semper inci- 
pat e per te coepta tniatur." 
(Missale lomanum.) The argu- 
ment from Tradition is more fully 

developed by Palmler, De Gratia 
Divina ,4ctuali, thes. 28. 
58 Thus Mollna (Concor&, qu. 
I4, art. x3 disp. 8), Bellarmine 
(De Gratia et Lib. ,4rb., VI, xS), 
and Thomassin; the question is well 
treated by Ruiz, De Providentla 
Divina, disp. 4x, sect. 5 sq. 
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chiefly maintains against them [the Pelagians]. 
One is, that the grace of God is not given accord- 
ing to our merits. . . The second, that no one 
lives in this corruptible body in righteousness of 
any degree without sins of any kind. The third, 
that man is born obnoxious to the first man's 
sin .... ,,Ts To Pelagius' objection: "If all 
men sin, then the just must die in their sins," the 
holy Doctor replies" "With all his acuteness he 
[Pelagius] overlooks the circumstance that even 
righteous persons pray with good reason- 'For- 
give us our debts, as we forgive our debtors.' 
Even if we cannot live without sin, we may yet 
die without sin, whilst the sin committed in ignor- 
ance or infirmity is blotted out in merciful for- 
giveness." 79 In another chapter of the same 
treatise he says- "If . . we could assemble all 
the afore-mentioned holy men and women, and 
ask them whether they lived without sin, 
would they not all exclaim with one voice" 'If 
we say we have no sin, we deceive ourselves, and 
the truth is not in us' ?" 80 

78 De Dono Perseverantiae, c. 2, 
n. 4: "'Tria sunt, ut scitis, quae 
maxime adversus eos [scil. Pela- 
9ianos] de[endit Ecclesia, quorum 
est ut,t,m, 9ratiam Dei non secundum 
merita nostra dari. . . Alterum est, 
in quantac,tnque iustita sine quali- 
busc,mque peccatis in hoc corrup- 
tibili corpore neminem vi;ere. Ter- 
tium est, obnoxhm nasci hominem 
peccato primi hominis.'" 

79 De Natura et Gratia, c. 35. n. 
4x : " Ubi parum attendit, quum 
sit acutissimus, non frustra etiam 
ustos in oratione dicere : Dimitte 
nobis debita nostra .... Etiamsi 
hic non vivatur sine peccato, licet 
mori sine peccato, dum subitde 
veni deletur, quod subinde igno- 
ranti vel in[rmitate committltur.'" 
80Ibid., e. 36 . "'Si omnes illos 
sanctos et sanctas, qum hic rive- 
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keep his mind and will under constant control and be 
prepared to resist the enemy at any moment. 81 
St. Thomas Aquinas says: " Man cannot avoid all 
venial sin, because his sensual appetite is depraved. 
True, reason is able to suppress the incividual stirrings 
of this appetite. In fact, it is on this account that they 
are voluntary and partake of the nature of sin. But 
reason is not able to suppress them all [collectively], 
because, while it tries to resist one, there perhaps arises 
another, and, furthermore, reason is not always in a 
condition to exercise the vigilance necessary to avoid 
such impulses." 8z 
It follows that the necessitas peccandi antecedens 
does not destroy the liberty of the will or the moral 
imputability of those v.enial sins which a man actually 
commits; for it is merely a necessitas indetermhzata, 
which refers not to certain particular instances, but 
to the one or other indeterminately. It follows further 
that God does not command the impossible when He 
insists that we should avoid venial sin, for He does not in 
each single case command something which is physically 
or morally impossible, 3 but merely demands a perfection 
which in itself is not entirely unattainable hic et mow 
with the assistance of ordinary grace, s* 
fl) The second theological reason for the impossibility 
of avoiding venial sin for any considerable time is based 

8 The above-quoted analogy is 
taken from Heinrich-Gutberlet, Dog- 
matische Theologie, VoL VIII, 
82 Summa Theol., ia 2ae, qu. Io9, 
art. 8: "" Non potest homo abstinere 
ab omni peccato veniali propter cor- 
ruptionem inferioris appetitus sen- 
sualltatis, cui,s motus singulos qni- 
dem ratio reprimere potest, e ex 

hoc habent rationem peccatl et vo- 
luntarii, non autem omnes, quia 
dton uni resistere nititur, [ortassis 
alius insurgit, et etiam quia ratio 
non potest semper esse pervigil ad 
huiusmodi motus vitandos.'" 
83 Sardagna (De Gratia, n. 336) 
incorrectly asserts this. 
8 Cfr. Tepe, Instit. Theolog., 
Vol. III, pp. 47 sq. 



THE GRATUITY OF ACTUAL GRACE 37 

a) St. Paul demonstrates in his Epistle to the 
Romans that justification does not result from 
obedience to the law, but is a grace freely be- 
stowed by God. 
The Apostle regards the merciful dispensations of 
Providence in favor of the Chosen People, and of the en- 
tire sinful race of men in general, as so lnany sheer graces. 
Rom. IX, 6: " So then it is not of him that willeth, 
nor of him that runneth, but of God that showeth 
mercy." 16 The gratuity of grace is asserted in terms 
that almost sound extravagant two verses further down 
in the same Epistle: " Therefore he hath mercy on 
whom he will ; and whom he will, he hardeneth." 1 The 
same truth is emphasized in Rom. XI, 6: "And if by 
grace, it is not now by works: otherwise grace is no 
more grace." is Lest any one should pride himself on 
having obtained faith, which is the root of justification, by 
his own merits, St. Paul declares in his Epistle to the 
Ephesians: " For by grace you are saved through faith, 
and that not of yourselves, for it is the gift of God; not 
of works, that no man may glory. For we are his work- 
manship, created in Christ Jesus in good works, which 
God hath prepared that we hould walk in them." 19 
These and many similar passages .0 make it plain that 
grace cannot be merited without supernatural aid. 

16 Rom. IX, i6: "Igitur non 
volentis neque currentis, sed mi- 
serentis est Dei.'" 
lr Rom. IX, i8: "'Ergo cuius 
vult miseretur et quem vult indurat 
18 Rom. XI, 6: "" Si autem gratid, 
iam non ex operibus ( p), 
alioquin gratia iam non est gratia." 
19 Eph. II, 8-xo: "" Gratid enim 

estis sahti l)er t;dem et hoc non 
ex g.obis: Dei enim donum est, non 
ex oeribus, ut ne quis glorietur. 
Ipsius enim sumus [actura (rol- 
l,a), creati in Christo lesu in 
operibus bonis, quae praeparai.it 
Deus, ut it dlis ambulemus.'" 
oE. g., 2 Cot. V, 4; Gal. III, 
.22; 2 Tim. I, 9; Tit. II1, 5;  Pet. 
I. 3; x John IV, xo.' 



ACTUAL GRACE 

to us, for it is a free gift of God,"*4 and directly con- 
tradicts Cassian and the Massilians when he declares: 
" Thou hast it not of thyself, thou hast received it from 
God. Hence thou hast received whatever thou hast, not 
only this or that, but all thou hast. For it is not thine 
own merit, but the grace of God. Although thou al- 
legest the faith, thou hast received it by vocation." 3 
c) The theological argument for our thesis may be 
succinctly stated thus: The grace of God is the cause 
of our merits, and hence cannot be itself merited. Being 
the cause, it cannot be an effect. 38 

Thesis III: Nature cannot merit supernatural grace 
even by natural prayer. 
This thesis, like the preceding one, may be tech- 
.nically qualified as tdei [roxima saltem. 
Proof. Let us first clearly establish the state 
of the question. Our thesis refers to that partic- 
ular kind of prayer (preces naturae) which by its 
intrinsic value, so to speak, obliges Almighty God 
to grant what the petitioner asks for, as is un- 
doubtedly the case with supernatural prayer, ac- 

 Horn. in Eplst. ad Ephes., 4. 
 Horn. in  Epist. ad Cot., 
Cfr. Palmieri, De Gratia Divina 
,4ctuali, thes. 33- 
6 Cfr. St. Thomas, Summa 
Theol., ta 2ae, qu. t4, art. 5: 
"'Donurn gratiae considerar potest 
dupliciter. Uno nodo secundum ra- 
tionem gratuiti donl, et sic manie- 
stuart est quod omne rneritum 
gnat gratiae, quia ut Rom. XI, 9 
,postolus dlcit: "Si autem gratia, 
iarn non ex operibus." ,41tero 
nodo potest considerari secundum 
uaturarn ipsu tel, quae donatur, et 

sic etiarn non potest cadere sub 
nerito non habentis gratiarn, turn 
quia excedit proportionern naturae, 
turn etiam quia ante gratiam in 
statu peccat homo habet impedi- 
nenturn pronterendi gratiarn, scil. 
ipsurn peccatum. Postquam autem 
aliquis iam habet gratiam, non pot- 
est gratia iam habita sub rnerito " 
cadere, quia rnerces est terminus 
operis, gratia autern est principium 
cuiusffbet boni operis in nobis.'" 
This is equally true of the neritum 
de condigno and the meritum de 
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taining to salvation can be demonstrated thus: 
Revelation tells us that the work of salvation re- 
quires for its beginning an initial supernatural 
grace. Now prayer, that is to say, efficacious 
prayer, is in itself a salutary act. Consequently, 
there can be no efficacious prayer without preve- 
nient grace, and purely natural prayer is ineffica- 
cious for salvation. 

Ripalda holds that, in an economy different from the 
present, natural prayer would have a claim to be heard. 
This opinion can be defended without prejudice to the 
dogma of the gratuity of grace. No doubt God might 
condescend to hear such petitions if He would, though, 
of course, He is not bound to do so by any intrinsic 
poxver inherent in natural prayer. Unlike merit, ,prayer 
appeals to the mercy of God, not to His justice. Ri- 
palda's theory, hmvever, rests upon an unprovable as- 
sumption, namely, that man in the state of pure nature 
would be able to know of the existence, or at least the 
possibility, of a supernatural order and to strive for the 
beatific vision as his final end. 4 

Thesis IV: Man cannot move God to the bestowal 
of supernatural grace by any positive disposition or 
preparation on his part. 
This thesis may be qualified as propositio certa. 
Proof. Positive preparation or disposition for 
grace (capacitas siz,e praeparatio positiz,a) is prac- 
tically on a level xvith natural prayer. The posi- 
45 On this difficult question con- sect. 3, and De Lugo, De Fide, disp. 
sult 1Ruiz, De Proz, id., disp. 8, a, sect. 3. 
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tive disposition for a natural good sometimes in- 
cludes a certain demand to satisfaction, as e. g. 
thirst demands to be quenched. This is still more 
the case when the disposition has been acquired by 
a positive preparation for the good in question. 
Thus a student, by conscientiously preparing him- 
self for examination, acquires a claim to be ad- 
mitted to it sooner or later. Can this also 
be said of grace? Does there exist in man a 
positive disposition for grace in the sense that 
the withholding of it would grievously injure and 
disappoint the soul? Can man, without supernat- 
ural aid, positively dispose himself for the recep- 
tion of supernatural grace, confident that God 
will reward his efforts by bestowing it on him? 
Both these questions must be answered in the neg- 
ative. 

a) If there were something in the natural make-up of 
man which would move the Almighty to give him grace, 
the bestowal of grace would no longer be a free act of 
God. But to assert the consequent would be Semipela- 
gian, hence the antecedent must be false. 
b) This truth can easily be deduced from the teach- 
ing of the Fathers in the Semipelagian controversy. 
They declare, in perfect conformity with St. Paul, that 
grace is bestowed gratuitously because God can give or 
withhold it as He pleases. St. Augustine says 46 that the 
grace of Baptism is granted freely, that is, without re- 
gard to any positive disposition on the part of the bap- 

46 De Praedest. Sanct., c. 
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this question in the negative, whereas the great 
majority of Catholic theologians hold with 
Suarez 64 and Lessius,  that there is no contra- 
diction between the two. Though Lessius did 
not succeed in proving his famous contention that 
the axion Facienti quod est in se Deus non dene- 
cdat 9ratiam, was for three full centuries under- 
stood in this sense by the schools,  there is no 
doubt that many authorities can be cited in favor 
of his interpretation3  
The theological argmnent for our thesis may 
be formulated thus: The gratuity of grace does 
not imply that the recipient must have no sort of 
disposition. It merely means that man is posi- 
tively umvorthy of divine favor. Otherwise the 
Church could not teach, as she does, that the 
grace bestowed on the angels and on our first 
parents in Paradise was absolutely gratuitous, 
nor could she hold that the Hypostatic Union of 
the two natures in Christ, which is the pattern 
and exemplar of all true grace,  was a pure grace 
in respect of the hmnanity of our Lord. The 
dogma of the gratuity of grace is in no dan- 
ger whatever so long as the relation between 
negative disposition and supernatural grace is 
conceived as actual (facienti--qui facit), not cau- 
4 De AuxiL, III, 2, 3. 7 Cfr. Pesch, Praelect. Dogrnat., 
55De Gratia Ec., c. zo. Vol. V, 3rd ed., pp. xx 9 sqq. 
g6 Disproved historically by Pal- 68 Cfr. St. Augustine, De Prae- 
mieri, dest. Sanct., c. xS. 
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every exegete is free to read as much truth into any given 
passage as possible, and that such interpretation lay with- 
in the scope of the inspiration of the Holy Ghost quite 
as much as the sensus ob'ius. In his Con[essions'5 he 
actually argues in favor of a [,luralitas sensuum. He 
was keen enough to perceive, however, that if a Scrip- 
tural text is interpreted in different ways, the several con- 
structions put upon it must not be contradictory. As he 
was undoubtedly aware of the distinction between 
hmtas a.ntecedcns and cmtsequcns, '6 his different inter- 
pretations of I Tim. II, 4 can be reconciled by assure- 
lug that he conceived God's ,olmtas sah'ifica as 
antecedents in so far as it is universal, and as consequens 
in so far as it is particular. St. Thomas solves the dif- 
ficulty in a similar manner: " The words of the Apos- 
tle, 'God will have all men to be saved, etc.,' can be un- 
derstood in three ways: First, by a restricted applica- 
tion, in which case they would mean, as Augustine says, 
'God wills all men to be saved that are saved, not be- 
cause there is no man whom he does not wish to be 
saved, but because there is no man saved whose salvation 
He does not will.' Secondly, they can be understood as 
applying to every class of individuals, not of every indi- 
vidual of each class ; in which case they mean that ' God 
xvills some men of every class and condition to be saved, 
males and females, Jexvs and Gentiles, great and small, but 
not all of every condition.' Thirdly, according to the 
Damascene, they are understood of the antecedent will of 
God, not of the consequent will. The distinction must 
not be taken as applying to the divine will itself, in vhich 
there is nothing antecedent or consequent; but to, the 
5 Co[essiones, XlI, 7 sqq. Notae i Echiridio S. AuOustini, 
26Faure has proved this in his c. io3, Naples 1847, pp. 195 sqq. 
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things willed. To understand which we must consider 
that everything, so far as it is good, is willed by God. 
A thing taken in its strict sense, and considered absolutely, 
may be good or evil, and yet when some additional cir- 
cumstance is taken into account, by a consequent con- 
sideration may be changed into its contrary. Thus, that 
men should live is good; and that men should be killed 
is evil, absolutely considered. If in a particular case it 
happens that a man is a murderer or dangerous to society, 
to kill him becomes good, to let him live an evil. Hence 
it may be said of a just judge that antecedently he wills 
all men to live, but consequently he wills the murderer to 
be hanged. In the same way God antecedently wills all 
men to be saved, but consequently wills some to be 
damned, as His justice exacts. Nor do we will simply 
what we will antecedently, but rather we will it in a 
qualified manner; for the will is directed to things as they 
are in themselves, and in themselves they exist under 
particular qualifications. Hence we will a thing simply 
in as much as we will it when all particular circumstances 
are considered ; and this is what is meant by willing conse- 
quently. Thus it may be said that a just judge wills 
simply the hanging of a murderer, but in a qualified man- 
ner he would will him to live, inasmuch as he is a man. 
Such a qualified will may be called a willingness rather 
than an absolute will. Thus it is clear that whatever 
God simply wills takes place; although what He wills 
antecedently may not take place." 27 
27 Summa Theol., Ia, qu. I9, art. 5I sq., and, less favorably, Barden- 
6, ad i. On Augustine's teaching hewer-Shahan, Patrology, pp. 498 
see Franzelin, De Deo Uno, thes. $qq., Freiburg 9o8o 
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Thesis III: The lot of unbaptized infants, though 
difficult to reconcile with the universality of God's sav- 
ing will, furnishes no argument against it. 
Proof. The most difficult problem concerning 
the divine ,ohmtas salvifica--a real crua" theolo- 
gorum--is the fate of unbaptized children. The 
Church has never uttered a dogmatic definition 
on this head, and theologians hold xvidely diver- 
gent opinions. 
Bellarmine teaches that infants who die with- 
out being baptized, are excluded froln the divine 
z'ohmtas salz,itca, because, while the non-recep- 
tion of Baptism is the proximate reason of their 
damnation, its ultimate reason must be the will 
of God. 
a) This rather incautious assertion needs to be 
carefully restricted. It is an article of faith that 
God has instituted the sacrament of Baptism as 
the ordinary means of salvation for all men. On 
the other hand, it is certain that He expects 
parents, priests, and relatives, as his representa- 
tives, to provide conscientiously for its proper and 
.timely administration. Sinful negligence on the 
part of these responsible agents cannot, therefore, 
be charged to Divine Providence, but must be laid 
at the door of those human agents who fail to do 
their duty. In exceptional cases infants can be 
saved even by means of the so-called Baptism of 
blood (baptismus sanguinis ), i. e. death for 
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the prayer of Christian parents acts like a baptism of de- 
sire and saves their children from hell. This theory, es- 
poused by Cardinal Cajetan, was rejected by the Fathers 
of Trent, s- and Pope Pius V ordered it to be expunged 
from the Roman edition of Cajetan's works, ss 
A way out of the difficulty is suggested by Gutberlet and 
others, who, holding with St. Thomas that infants that 
die without Baptism will enjoy a kind of natural beati- 
tude, think it possible that God, in view of their suffer- 
ings, may mercifully cleanse them from original sin and 
thereby place them in a state of innocence, s4 This the- 
ory is based on the assumption that the ultimate fate 
of unbaptized children is deprivation of the beatific 
vision of God and therefore a state of real damnation 
(poena damti, infermun), and that the remission of orig- 
inal sin has for its object merely to enable these un- 
fortunate infants to enjoy a perfect natural beatitude, 
w[lich they could not otherwise attain. It is reasonable 
to argue that, as these infants are deprived of celestial 
happiness through no guilt of their own, the Creator can 
hardly deny them some sort of natural beatitude, to 
which their very nature seems to entitle them. " Hell " 
for them probably consists in being deprived of the beatific 
vision of God, which is a supernatural grace and as such 
lies outside the sphere of those prerogatives to which hu- 
man nature has a claim by the fact of creation. This 
theory would seem to establish at least some manner of 
salvation for the infants in question, and consequently, 
to vindicate the divine vohtntas salvitTca in the same meas- 
ure. Needless to say, it can claim no more than prob- 
2 Cfr. Pallavicini, Hist. Conc. 4 Cfr. Heinrlch-Gutberlet, Dog- 
Trid.. IX, 8. matische Theologie, Vol. VIII, p. 
aa It occurs in his commentary on 295, lainz 1897. 
the Summa, 3 a, qu. 68, art. , 11. 
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communis, that God grants even the most obdurate sin- 
ner- at least now and then, e. 9- during a mission or on 
the occasion of some terrible catastrophe--sufficient 
grace to be converted. The theological reasons for this 
opinion, vhich ve hold to be the true one, coincide in 
their last analysis vith those set forth in the first part 
of our thesis. 

a) Sacred Scripture, in speaking of the duty of 
repentance, inakes no distinction between ordinary 
and obdurate sinners. On the contrary, the Book 
of Wisdom points to one of the most wicked 
and impenitent of nations, the Canaanites, as a. 
shining object of divine mercy and patience, s 
According to St. Paul, God calls especially upon 
hardened and impenitent sinners to do penance. 
Rom. II, 4 sq.: "Or despisest thou the riches 
of his goodness, and patience, and long suffering? 
Knowest thou not that the benignity of God lead- 
eth thee to penance? But according to thy hard- 
ness and impenitent heart, thou treasurest up to 
thyself wrath, against the day of wrath, and reve- 
lation of the just judgment of God, who will ren- 
der to every man according to his works." ss 
There are some Scriptural passages which seem to 
imply that God withdraws His grace from those who are 
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on December 7, 69o, condemned Arnauld's Jan- 
senistic proposition that "pagans, Jews, heretics, 
and others of the same kind experience no influ- 
ence whatever from Christ, and it may therefore 
be rightly inferred that there is in them a nude 
and helpless will, lacking sufficient grace." 44 A 
proposition of similar import, set up by Quesnel, 
was censured by Clement XI. 4 Though not for- 
really defined, it is a certain truth--deducible 
from the infallible teaching of the Church--that 
God does not permit any one to perish for want 
of grace. 
a) The Biblical argmnent for our thesis is 
based on the dogma that God wills all men to be 
saved. I Tim. II, 4: "[God] will have all men 
to be saved, and to come to the knowledge of the 
truth [i. e. the true faith]." In speaking of the 
"day of wrath," St. Paul emphasizes the fact that 
the Ahnighty Judge "will render to every man ac- 
cording to his works,"beternal life to the good, 
wrath and damnation to the wicked? 6 And he 
continues: "But glory, and honor, and peace to 
every one that worketh good, to the Jew first, and 
also to the Greek; for there is no respect of per- 

sine ornni gratia sulcientL'" (Den- 
zinger-]annvart, n. I295.) 
45 "'Extra ecclesiam nulla con- 
ceditur gratia.'" (Denzinger-Bann- 
wart, n. i379. ) 
a Rorn, II, 6 sqq. 
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evident from the condemnation, by Pope Innocent XI, of 
the proposition that " Faith in a wide sense, based on the 
testimony of the created universe, or some other similar 
motive, is sufficient unto justification." as The only sort 
of faith that results in justification, according to the Vati- 
can Council, is "a supernatural virtue, whereby, inspired 
and assisted by the grace of God, we believe that the 
things which He has revealed are true ; not because of the 
intrinsic truth of the things, viewed by the natural light 
of reason, but because of the authority of God Himself, 
who reveals them, and who can neither be deceived nor 
deceive." 9 Of special importance is the following dec- 
laration by the same Council: " Since without faith it is 
impossible to please God and to attain to the fellowship 
of His children, therefore without faith no one has ever 
attained justification .... ,, 6o 
The Catechism demands of every one vho desires to 
be saved that he have a supernatural belief in six distinct 
truths: the existence of God, retribution in the next 
world, the Blessed Trinity, the Incarnation, the im- 
mortality of the soul, and the necessity of grace. The 
first two are certainly necessary for salvation, both {ide 
e.rplicit and necessitate medii. With regard to the other 
four there is a difference of opinion among theologians. 
We base our argumentation on the stricter, though not 
absolutely certain view, that all six articles must be be- 
lieved .necessitate medii. On this basis God's method of 

8 "" Fides late dicta, ex testi- 
monio creaturarum similive motivo, 
ad iustificationem suicit.'" (Den- 
zinger-Bannwart, n. 73.) 
"... tides, qud Dei aspirante 
et adiuvante #ratid ab eo revelata 
vera esse credimus, non propter in- 
trinsecam return e.eritatem aturali 
rationis honlne perspectam, sed prop- 

ter auctoritatem ipsits Dei rez,elan- 
tis, qui nec [alli nec [allcre potest.'" 
(Sess. III, cap. 3; Denzinger-Bann- 
wart, n. x789.) 
60"Quon.iam vero sine tde im- 
possible est placere Deo .... ideo 
emini nquam sine ilia contigit 
iusticatlo.'" (Denzlnger-Bannwart, 
n. 793.) 
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providing sufficient graces for the heathen may be ex- 
plained in one of two ways, according as a tides e.rplicita 
is demanded from them with regard to all the above- 
mentioned dogmas, or a tides implicita is deemed sufficient 
in regard to all but the first two. By tides explicita we 
understand the express and fully developed faith of de- 
vout Christians; by tides implicita, an undeveloped be- 
lief of desire or, in other words, general readiness to be- 
lieve whatever God has revealed. 

-) The defenders of the tTdes e.rplicita theory 
are compelled to assume that God must somehow 
reveal to each individual heathen who lives ac- 
cording to the dictates of his conscience, the six 
truths necessary for salvation. "Faith cometh by 
hearing, and hearing by the word of Christ." 61 
But how can the gentiles believe in a revelation that 
has never been preached to them? Here is an undeniable 
difficulty. Some theologians say: God enlightens them 
interiorly about the truths necessary for salvation; or 
He miraculously sends them an apostle, as He sent 
St. Peter to Cornelius; 62 or He instructs them through 
the agency of an angelP a None of these hypotheses can 
be accepted as satisfactory. " Interior illumination" of 
the kind postulated would practically amount to private 
revelation. That God should grant a special private 
revelation to every conscientious pagan is highly improb- 
able. Again, an angel can no more be the ordinary 
means of conversion than the miraculous apparition of a 
missionary. Nevertheless, these three hypotheses admir- 
ably illustrate the firm belief of the Church in the uni- 
61 Rom. X, 7- 68 Card. Toletus, Commett. in S. 
62 Cfr. Acts X,  sqq. Th., I, qu. x, art. x. 



I86 ACTUAL GRACE 

the consentient teaching of Revelation, the Church, and 
Catholic divines that the two principal truths of religion, 
viz.: the existence of God and retribution, must be held 
tde e.vplicita and necessitate medii, because a man can- 
not be converted to God unless He knows Him. But 
how is he to acquire a knowledge of God? Does this 
not also necessitate a miracle (e. g. the sending of an angel 
or of a missionary, vhich we have rejected, as improb- 
able) ? There can be but one answer to this question. 
Unaided reason may convince a thoughtful pagan of the 
existence of God and of divine retribution, and as these 
two fundamental truths have no doubt penetrated to the 
farthest corners of the earth also as remnants of primi- 
tive revelation, their promulgation may be said to be 
contained in the traditional instruction which the heathen 
receive from their forebears. This external factor of 
Divine Revelation, assisted by interior grace, may en- 
gender a supernatural act of faith, which implicitly in- 
cludes belief in Christ, Baptism, etc., and through which 
the heathen are eventually cleansed from sin and attain to 
justification. 66 
Some theologians hold that those to whom the Gospel 
has never been preached, may be saved by a quasi-faith 
based on purely natural motives. 67 
For the rest, no one will presume to dictate to Al- 
mighty God how and by what means He shall com- 
municate His grace to the heathen. It is enough, and very 
consoling, too, to know that all men receive sufficient 

66 Cfr. Ft. Schmid, Die ausseror- let, Dogmatisclte Theologic, Vol. 
dentlichen Heilswege [iir die gefal- VIII, pp. 49I sqq. On their teach- 
lene Menschheit, pp. 225 sqq., ing see P. Minges, O. F. M., Com- 
Brixen 1899. pezdiun Theologiae Dognaticae 
67 A. Fischer, De Salute Infide- Generalis, pp. 270 sqq., Munich 
lium, Essen x886; I-Ieinrich-Gutber- xgoe. 
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those gifts of God whereby they who are delivered are 
most certainly delivered [i. e. saved]."  St. Thomas ex- 
presses himself more succinctly: "Predestination is 
the preparation of grace in the present, and of glory in 
the future." s 

2. THE DOGMA.--Complete predestination in- 
volves: (a) the first grace of vocation (gratia 
prima prae,e.lies), especially faith as the be- 
ginning, foundation, and root of justification; 
(b) a number of additional actual graces for the 
successful accomplishment of the process; (c) 
justification itself as the beginning of the state of 
grace; (d) the grace of final perseverance; (e) 
eternal happiness in Heaven. 
The question arises: Do men really seek and 
find their eternal salvation with infallible cer- 
tainty by passing through these successive stages 
--not merely in the foreknoxvledge of God 
(praescie,ntia futurorum), but by virtue of an 
eternal decree (decrehm praedestinationis) ? 
The Pelagians asserted that man works out his eternal 
salvation of his own free will, and that consequently 
God merely foreknows but does not fore-ordain who shall 
be saved. The Semipelagians held that the beginning of 
faith ( initium tdei) and final perseverance (domtm per- 

 De Dono Persev., c. I4, n. 35: 
"" Praedestinatio ,ihil est aliud quam 
praescientia et praeparatio bene- 
ficiorum Dei, quib,s certissime li- 
berantir [scil. sah,antur] quicunqte 
libera n tu.r." 
8S. Theol., ia, qu. 23, art. 2: 

"" Praedestinatio est praeparatlo gra- 
tiae i, praesenti et gloriae it 
turo." On the 13iblieal, the Pa- 
tristic, and the theological use of 
the term. see Chr. Peseh, Prae- 
lect. Dogmat., Vol. II. 3rd ed., 
x89 sqq., Freiburg x9o6. 
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mental cause, grace; its final cause, the divine 
glory; its primary meritorious cause, the merits 
of our Lord and Saviour Jesus Christ. On these 
points all theologians are agreed. Not so as to 
the motive that induced God to predestine certain 
individuals to the exclusion of others. The ques- 
tion narrows itself down to this: What influ- 
ence, if any, do the merits of a man exert on the 
eternal decree of predestination?mand may be 
fornmlated in three different ways. 
a) What influence do the merits of a man ex- 
ert on his predestination to the initial grace of 
vocation ? Recalling the dogma of the absolute 
gratuity of grace, our answer nmst be: None. 
For whatever merits one may have acquired 
before he receives the initial grace of voca- 
tion, must be purely natural, and consequently 
vorthless in the eyes of God for supernatural 
predestination. "To assume," says St. Thomas, 
"that there is on our part some merit, the fore- 
knowledge of which [on the part of God] would 
be the cause [motive] of our predestination, 
would be to assume that grace is given to us [as 
a reward] of our [natural] merits. ''31 
b) What influence do the merits of a man 
exert on his predestination to grace and glory? 
21 Lect. in Ep. od Rom.., VIII, 6." notivum] proedestinotionls, nihil est 
"" Unde ponere quod aliquod neri- aliud quam supponere gratiam, dari 
turn e.r parle nostra praesupponatur, ex rneritis ostris [scil. aturali- 
cuius praescientia sit ratio [,cil. bus]." V. supra, Ch. II, Sect. 2. 



PREDESTINATION 

I99 

to save them dependent on His infallible fore- 
knowledge of their supernatural merits? The 
lack of decisive Scriptural and Patristic texts on 
this subject has led to a division of Catholic opin- 
ion, some theologians favoring absolute predesti- 
nation ante praeiisa ,merita, others hypothetical 
predestination post praevisa mcrita. Without 
concealing our conviction that absolute pre- 
destination is" untenable, ve shall set forth both 
theories impartially and examine the argulnents 
on which they rely. 
4- ORTHODOX PREDESTINATIONISM, OR THE 
THEORY OF PREDESTINATION ANTE PRAEVISA 
MERITA.BSome theologians conceive the divine 
scheme of salvation in this wise: (a) In ordine 
intentiouis, God, by an absolute decree, first pre- 
destines certain men to eternal salvation, and 
then, in consequence of this decree, decides to give 
them all the graces necessary to be saved; 
(b) in time, however, or in ordine executionis, 
He observes the reverse order, that is to say, He 
first bestows the pre-appointed graces and subse- 
quently the glory of heaven as a reward of super- 
natural merit acquired by the aid of those graces. 
This theory reverses the relation of grace and 
glory. While it correctly a= represents glory as the fruit 
and reward of supernatural merit in the order of execu- 
tion, it wrongly represents it in the order of intention as 

 V. infra, Part II, Ch. III, Sect. 3- 
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forbid us to interpret their predestination hypothetically, 
as merely indicating the immutability of the divine decree, 
which is not denied by the opponents of the theory. 
Another text quoted in favor of absolute predesti- 
nation ante praevisa merita, is Acts XIII, 48 : "As many 
as were ordained (praeordiuati, rcraTtgvoL ) to life ever- 
lasting, believed." Here, we are told, predestination to 
eternal life is given as the motive why many believed. 
But the text really says nothing at all about predestination. 
Tcra'yIZVot is not synonymous with 7rporra'yIZVOt or 
rpooptat;vo. The more probable explanation is the fol- 
lowing: As many believed as were disposed to receive 
the faith. It is wellnigh impossible to assume that all 
who received the faith at that time were predestined, 
while those that refused to be converted were without 
exception reprobates. But even if praeordinat vere 
synonymous with praedestinati, the text vould merely 
say that certain predestined souls embraced the faith, 
without affording any clue as to therelation between 
conversion and predestination. 
The ninth chapter of St. Paul's Epistle to the Romans 
is the main reliance of the advocates of absolute pre- 
destinationism, though the passage is unfit to serve as a 
locus classicus because of its obscurity. Let us exam- 
ine a few of the verses most frequently quoted. Rom. 
IX, I3: "Jacob I have loved, but Esau I have hated," 
is alleged to prove the absolute predestination of Jacob 
and the negative reprobation of Esau. But many theo- 
logians hold that Esau vas saved, and, besides, the 
Apostle is not dealing with predestination to glory, but 
with Jacob's vocation to be the progenitor of the Mes- 
sias. Esau, vho was not an Israelite but an I_dumaean, 
was simply passed over in this choice (odio habere-- 
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ment, if it proved anything, would prove the 
logical impossibility of conditional predestination. 
]3ut it overshoots the mark and consequently 
proves nothing at all. Qd niJzimit probat, nihil 
probat. 
Gonet moreover assumes what he sets out to prove, 
namely, that God volmtate antccedente decreed the 
glory of certain men to the exclusion of others. This 
petit;o priwipii vitiates the entire polysyllogism. God's 
will to save is universal. He wills the eternal hap- 
piness of all men a.,tecedeter, and the reprobation of 
some only conseqw,ter; hence eternal predestination is 
not absolute, but hypothetical, that is, it depends on merit. 
That the divine scheme of grace can take a different 
course in ordine intemiods from that in ordine e.'ecutionis 
is a mere fiction. If eternal salvation in the order of 
temporal execution is given only as a reward of merit, 
it must be a reward of merit also in the order of inten- 
tion. In both cases predestination depends upon a future 
condition. 
Perhaps the worst feature of the theory of absolute pre- 
destination is the fact that it involves the absolute repro- 
bation of those not predestined to glory. "' If it could 
be validly argued," says Gutberlet, " that, since the end 
must be willed before the means, salvation must be 
decreed before the means to its attainment (i. e. merits), 
the argument would be applicable also to the damned. 
If God volm, tate antecedete wills to lead only a few to 
salvation, and if this intention must precede every other, 
then He must likewise voluntate antecedente have in view 
the end of the reprobates, which is His own glorification 
through the manifestation of His justice and mercy. 
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reviewed, holding that, while the common run of 
humanity is predestined hypothetically, a few 
exceptionally favored Saints enjoy the privilege of 
absolute predestination. 
Among the champions of this " eclectic" theory may 
be mentioned: Ockanl, 7. Gabriel Biel, 7 Ysambert, 76 and 
Ambrosius Catharinus. 77 The Saints regarded by these 
writers as absolutely predestined to eternal glory are: the 
Blessed Virgin Mary, the prophets and Apostles, St. Jo- 
seph, St. Aloysius. and a few others, as well as all infants 
dying in the grace of Baptism. Billuart, 7s Dominicus 
Soto, and certain other divines attack this theory on the 
ground that it makes the salvation of the great majority 
of the elect a matter of chance and thereby imperils the 
donatic teaching of the Church. This objection is un- 
founded. For though the " eclectic" theorv has little or 
no support either in Revelation or in reason, it sufficiently 
safeguards the dogma of predestination by admitting that 
vohmtate consequente none but the predestined can attain 
to eternal beatitude. 
Only with regard to the Blessed Virgin Mary are we 
inclined to make an exception. It is probable that she 
was predestined to eternal glory ante praevisa merita,, be- 
cause, in the words of Lessius, the privileges she enjoyed 
"exceed all measure and must not be extended to any 

other human being." 7 
7 Comment. in Ouatuor Libros 
Sent., , dist. 4x, qu. . 
7 Conment. in Quotuor Libros 
Sent., x, dist. 4x, art. z. 
76 S. Theol., a, qu. e3, disp. 3, 
art. 4. 
77 In his treatise De Proedestina- 

tone, dedicated to the Council of 
Trent. 
78De Deo, disp. 9, art. 3- 
79 De Praedest. et Reprob., Paris 
edition of the Opuscula, x878, p. 
4x2: "... privilega eius orntern 
rnodum superant et ad mllum olium 
sunt extendenda.'" 
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are ground to powder as a punishment for the sin of un- 
belief.  

b) The Fathers, especially those of the East, 
are unanimous in upholding the orthodox teach- 
ing of the Church. The only one whom adher- 
ents of Predestinarianisn have dared to claim is 
St. Augustine. 
Yet the " Doctor of Grace" expressly teaches: " God 
is good, God is just. He can deliver some xvithout 
merits because He is good; but He cannot damn any one 
without demerits, because He is just." 1 St. Prosper re- 
echoes this teaching when he says of the reprobates: 
" Of their own will they went out ; of their own will they 
fell; and because their fall was foreknown, they were not 
predestined. They would, hoxvever, be predestined if 
they were to return and persevere in holiness ; hence God's 
predestination is for many the cause of perseverance, for 
none the cause of falling away." 16 St. Fulgentius ex- 
presses himself in similar language2 7 
2. THE THEORY OF "NEGATIVE REPROBATION." 
--Negative reprobation is defined by its defend- 
ers as an eternal decree by which God excludes 

14 Cir. Oecumen., in h. L: "',qd 
qnod positi sunt, o dicitur, quasi a 
Deo ad hoc essent destinati; ulla 
enim causa perditionis ministratur 
ab eo, qui omnes hornines vult salvos 
tieri.'" 
15 Contr. Iulian., III, 8, 35: 
"Bonus est Deus, iustus est Deus: 
potest aliquos sine bonis rnerits li- 
berare, qua bonus est; o potest 
quernquarn sine malis meritls darn- 
nare, quia iustus est." 

1 Resp. ad XII Object. Vincent.: 
"" Voluntate exierunt, voluntate ceci- 
derunt, et quia praesciti sunt casuri, 
non sunt praedestfnati; essent a,tem 
praedestinati, si essent reversuri et 
in sanctftate remansur, ac per hoc 
praedestinatio Dei ,nultis est causa 
standi, neminl est causa labendi.'" 
17,Z/d Monim., 1. I. Cir. Peta- 
vius, De Deo, X, 7 sqq. 



ACTUAL GRACE 

from Heaven those not absolutely predestined, in 
other words, determines not to save them. 
a) Gonet explains the difference between negative and 
positive reprobation in Scholastic terminology as follows" 
"... quod haec [i. e. positiz,a] habet non solum terminum 
a quo, ue'mpe exclusionem a gloria, sed etiam term,inure ad 
quem, scil. poenom sire damni siz,e sensus; ilia z,ero 
[i. e. negativa] solum habet terminun a quo, nenpe 
clusionem a gloria ut beneqcio indebito, non veto terni- 
mtm ad quem, quia e.r z,i e.rclusionis ut sic praecise et ut 
habet rationem purae negationis, non intelligitur reprobus 
esse danmandus aut ulli poenae siz'e damni sire sensus 
deputandus."  
The general principle laid down in this quotation is 
variously developed by Thomist theologians. 
The rigorists (Alvarez, John a S. Thoma, Estius, Syl- 
vius) assign as the motive of reprobation the sovereign 
will o.f God. God, they say, without taking into account 
possible sins and demerits, determined a priori to exclude 
from Heaven those who. are not predestined. De Lemos, 
Gotti, Gonet, Gazzaniga, and others condemn this view as 
incompatible with the teaching of St. Thomas, and, ap- 
pealing to St. Augustine's doctrine of the massa dam- 
nata) find the ultimate reason for the exclusion of the 
reprobates from heaven in original sin, in which God, 
without being unjust, could leave as many as He saw 
fit. Goudin, Graveson, Billuart, and others assume that 
the reprobates are not directly excluded from eternal glory 
but merely from " effective election" thereunto, God sim- 
ply having decreed ante praevisa merita to leave them to 
their weakness?  
x8 Clypeus Thon ist., Vol. II, tr. 5, Innsbruck Zbitschri[t [r kath. 
disp. 5, art. z, n. z 3. Theoloyie, 879, PP. zo3 sqq. 
9 Cfr. Limbourg, S. J., in the 
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ity by the very same decree were "passed over," 
"omitted," "overlooked," "not elected," or, as 
Gonet honestly admits, "excluded from Heaven," 
which is the same thing as being negatively con- 
denmed to hell. 

The logical distinction between positive and negative 
reprobation, therefore, consists mainly in this, that the 
former signifies absolute damnation to hell, the latter 
(equally absolute)non-election to Heaven. To protect 
the Catholic champions of negative reprobation against 
unjust aspersions, however, it is necessary to point out 
certain fundamental differences between their theory and 
the heresy of Calvin. 
Calvin and the Jansenists openly deny the universality 
both of God's saving will and of the atonement; they re- 
fuse to admit the actual bestowal of sufficient grace upon 
those fore-ordained to eternal damnation; and claim 
that the hmnan vill loses its freedom under the predom- 
inance of efficacious grace or concupiscence. The Cath- 
olic defenders of negative reprobation indignantly reject 
the charge that their position logically leads to any such 
heretical implications. 

c) The theory of negative reprobation can be 
sufficlently refuted by showing that it is incom- 
patible with the universality of God's will to save 
all men. For if God willed absolutely and ante- 
cedently to "exclude some men from Heaven," 
as Gonet asserts, or "not to elect them to eternal 
glory," as Suarez contends, then it would be His 
absolute will that they perish. 



CHAPTER III 

GRACE IN ITS RELATION TO FREE-WILL 

When we speak of the relation of grace to 
free-vill, we mean efficacious grace; merely suf- 
ficient grace, as such, does not involve consent. 
The Protestant reformers and the Jansenists 
denied the freedom of the human will under the 
influence of efficacious grace. 
Catholic theologians have always staunchly up- 
held both the freedom of the will and the efficacy 
of grace, but they disagree in explaining the 
mutual relations between grace and free-will. 

222 
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is entirely sufficient to gain merit or demerit in 
the fallen state. 7 

The Jansenist teaching on the subject of grace may 
be outlined as follows: (I) By original sin man lost 
the moral liberty which he had enjoyed in Paradise 
and became subject to a twofold delectation--dclectatio 
coclestis victri.r and delectatio tcrrcna sire carmlis 
victri.r. (2) These two delectations are continually 
contending for the mastery; the stronger alvays de- 
feats the weaker, (3) and the will, unable to offer 
resistance, is alternately overpowered now by the one 
and then by the other, s (4) In each case the dclec- 
tatio coelestis is either stronger than the delectatio terrena, 
or it is weaker, or it is of equal strenh. When it is 
stronger, the will is overcome by grace, which in that 
case becomes eNca.r or irresistibilis. When it is weaker, 
the will simply must sin, because the delectatio coeIestis 
is too weak to overcome the delectatio terrena. The grace 
given to a man under such conditions is called by the 
Jansenists 9ratia parva sire suNciens. When the two 
delectations are equally strong, the vill finds itself un- 
able to come to a definite decision. 
This false teaching inspired the famous "five propo- 
sitions" of Jansenius, to-wit : (I) Man is unable to keep 
some of God's commandments for want of grace; 
(2) In the state of fallen nature no one ever resists 
interior grace; (3) To merit or demerit in the state of 
fallen nature it is sufficient to be free from external 
constraint; (4) The Semipelagian heresy consisted in as- 
" Cfr. t'ohle-t'reuss, op. cir. (note Gal., n. 49: " Qttod ampli-ts nos 
5), PP. z95 sq. delectat, secundum id operetnur 
s In support of this contention ncesse est." 
Jansenius quoted St. Augustine, In 
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suming the existence of a grace which man may either 
obey or resist; and (5) Christ did not die for all men, 
but solely for the predestined. 
These propositions were condemned as heret- 
ical by Pope Innocent X in his doginatic Bull 
"Cm1 occasiolw,'" of May 3 I, 653. All five are 
implicitly contained in the second, e'i.: In the 
state of fallen nature no one ever resists interior 
grace. "If it is true that fallen man never resists 
interior grace (second proposition), it follows 
that a just man xvho violates a commandment of 
God has not had the grace to observe it, that he 
therefore transgressed it through inability to ful- 
fil it (first proposition). If, however, he has 
sinned and thus incurred demerit, it is clear that 
the liberty of indifference is not a requisite con- 
dition of demerit, and what is said of demerit is 
likewise true of its correlative, merit (third 
proposition). On the other hand, if grace is 
wanting to the just whenever they fall, it is want- 
ing still more to sinners ; it is therefore impossible 
to maintain that the death of Jesus Christ assured 
to every man the graces necessary for salvation 
(fifth proposition). As a further consequence, 
the Semipelagians were in error in admitting the 
universal distribution of a grace which may be 
resisted (fourth proposition) ."  
o J. Forget in the Catholic Ency- On Jansenism see Hergenrgther, 
clopedia., Vol. VIII, pp. 288 sqq. Kirchenpeschichte, 4th ed., ed. by J. 



SECTION 2 

THEOLOGICAL SYSTEMS DEVISED TO HARMONIZE 
THE DOGMAS OF GRACE AND FREE-WILL 

The relation of grace to free-will may be re- 
garded from a twofold point of view. We may 
take grace as the primary factor and trace it in 
its action on the human will; or, starting from 
the latter, we may endeavor to ascertain how free- 
will is affected by grace. 
The first-mentioned method has given birth to two 
closely related theological systems, Thomism and Augus- 
tinianism; the latter to Molinism and Congruism, which 
are almost identical in substance. 
Besides these there is a fifth theory, which tries 
to reconcile the two extremes and may therefore be called 
eclectic. 
That the human will is free, yet subject to the influ- 
ence of grace, is an article of faith unhesitatingly accepted 
by all Catholic theologians. It is in trying to explain how 
grace and free-will co6perate, that the above-mentioned 
schools differ. 
In approaching this extremely difficult and obscure 
problem we consider it our duty to warn the student 
against preconceived opinions and to remind him that the 
different systems which we are about to examine are all 
tolerated by the Church. To-day, when so many more 
23I 
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important things are at stake and the faith is viciously 
assailed from without, the ancient controversy between 
Thomism and Molinism had better be left in abeyance. 

ARTICLE I 

THOMISM AND AUGUSTINIANISM 

Thomism and Augustinianism both hinge on 
the concept of gratia etcax ab iutrinseco s. per 
se, whereas Molinism and Congruism will not 
admit even the existence of such a grace. 
I. THE THOMISTIC THEORY OF GRACE.--The 
true founder of the Thonistic system is not St. 
Thomas Aquinas, who is also claimed by the 
Molinists, but the learned Dominican theologian 
Bafiez (1528-16o4). His teaching may be 
summarized as follows: 
a) God is the First Cause (causa prima) and Prime 
Mover (notor printus) of all things, and all created or 
secondary causes (causae secundae) derive their being 
and faculties, nay, their very acts from Him. If any 
creature could act independently of God, God would 
cease to be causa prima and notor primus2 
The influence of the First Cause is universal, that 
is to say, it produces all creatural acts without exception, 
 necessary and fre.e, good and bad,-- because no sec- 
ondary cause has power to act unless it is set in motion 
by the notor primus. 
In influencing His creatures, however, God adapts 
x Cfr. Bafiez, Conrnent. in S. nisl sit ecaciter determinata a 
Theol.,  p., qu. 4, art. 3: prina.'" 
"" Nulla secunda causa potest operari, 
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when it does not work by charity, is in itself a gift 
of God, and the act of faith is a work appertaining to 
salvation, by which man yields voluntary obedience to 
God Himself, by assenting to and co6perating with His 
grace, which he is able to resist." sl If efficacious grace 
can be successfully resisted, it can not possess that " ir- 
resistible" influence which the Thomists ascribe to it. s2 

B. The Thomistic system is open to two seri- 
ous objections also from the philosophical point 
of view. One of these concerns the nlediuln by 
which God foreknows the future free acts of His 
rational creatures; the other, His relation to sin. 
a) In regard to the first-mentioned point we 
do not, of course, underestinaate the inamense 
difficulties involved in the problem of God's fore- 
knowledge of the free acts of the future. 
The Molinistic theory also has its difficulties, and they 
are so numerous and weighty that in our treatise on 
God ss we made no attempt to demonstrate the scientia 
nedia by stringent arguments, but merely accepted it as 
a working hypothesis which supplies some sort of 

tiendum possit dissentlre, si velit, 
on tamen potest Deo resistere z, el 
attxilio eitts ecacl, secttndum quod 
est instrumentum voluntatis di- 
,inae." 
zI Sess. III, cap. 3: " Quare 
tides ipsa in se, etiamsi per carlta- 
tern non operet,er, donum Dei est 
et actus eius est opus ad salutem 
pertinens, quo homo liberam prae- 
stet ipsi Deo obedientiam, gratiae 
eius cul resistere possit consentiendo 
et cooperando.'" (Denzinger-Bann- 
wart, n. 1791.) 
8_o. Cfr. Tepe, lnstit. Theol., Vol. 

in, pp. 74 sqq., Paris 1896; Chr. 
Pesch, Praelect. Dogmat., Vol. V, 
3rd ed., pp. 14o sqq., Freiburg 19o8; 
Schiffinl, De Gratia Diz'ina, pp. 405 
sqq., Freiburg 19oi. On the teach- 
ing of St. Augustine see Palmieri, 
De Gratl, a Divina Act,eali, thes. 5o; 
on that of St. Thomas, L. de San, 
S. J., De Deo Uno, t. I: De Mente 
S. Thomae circa Praedctermina- 
tlones Physicas, Louvain 1894. 
za Cfr. Pohle-Preuss, God: His 
KnowabiHty, Essence, and Attri- 
butes, pp. 383 sqq., 4o0 sqq. 
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scientific basis for the dogmas of divine omnipotence and 
free-will in both the natural and the supernatural order. 

b) A more serious objection than the one 
just adverted to is that the Tholnistic hypothe- 
sis involves the blasphemous inference that God 
predetermines men to sin. 
a) Under a rigorous application of the Thomistic prin- 
ciples God would have to be acknowledged as the cause 
of sin. As the predetermination of the will to justifica- 
tion can take no other form than the 9ratia per se e#icaa', 
so sin, considered as an act, necessarily postulates the 
predetermining influence of the motor primus. 3 With- 
out this assumption it would be impossible in the Thorn- 
istic system to find in the absolute will of God an infalli- 
ble medium by which He can foreknow future sins. 
]3afiez says on this point: " God knows sin with an in- 
tuitive knmvledge, because His will is the cause of the 
sinful act, as act, at the same time permitting free-will 
to concur in that act by failing to observe the law." a 
Though the Thomists refuse to admit that God Himself 
is the immediate author of sin, the conclusion is inevitable 
from their premises. And this for two reasons. First, 
because the alleged praemotio ad malum is as irresistible 
as the praemotio ad bomtm; and secondly, because the " 
material element of sin nmst be inseparable from its for- 

a Cfr. Bafiez, Comment. in S. 
TheoL S. Thorn.,  p., qu. 23, art. 
3, dub. 2, conclus. 2: "'Deus co- 
gnoscit cognitione intuitiv peccatum. 
quatenus Dei voluntas est causa en- 
#itatis actus peccati et simul per- 
mittens, quod ad eundem actum 
concurrat liberum arbltrium deft- 
ciendo a regnla." 
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intrinseco, according to the Aug'ustinian theory, is not 
due to the subordination of the causa secunda to the 
causa prima, as the Thomists contend, but to a consti- 
tutional weakness of human nature, consisting in this 
that its evil impulses can be overcolne solely by the 
dclectatio coelestis victri.r (gratia eca.r, adiutorium 
quo). The case was different before the Fall, when 
the 9ratia versatilis (9ratia su/ciens, adiutorium sine 
quo non) sufficed for the performance of salutary 
acts. 45 
d) Hovcvcr, thc Augustinians insist against thc Jan- 
schists, that the dclcctatio coelestis (i. e. efficacious 
grace) docs not intrinsically compcl thc will, but acts 
merely as a praemotio moralis, and that whilc thc will 
obeys the inspiration of grace infallibly (infallibiliter) it 
does not do so necessarily (non necessario). With equal 
certainty, though not necessarily, the will, when equipped 
solely with sufficient grace, succumbs to concupiscence. 
The ultimate reason for the freedom of the xvill is to be 
found in the in.differentia iudicii.  By way of exempli- 
fication the Augustinians cite the case of a vell-bred man 
who, though physically free and able to do so, vould 
never turn summersaults on a public thoroughfare or 

gouge out his own eyes. 

e.v circumstantiis congruis, ttque 
certissime et in[allibiliter cure ef- 
[ectu coniunctam esse.'" 
45 Cfr. Berti, op. cit., XIV, : 
"'In aequali gradu concupiscentiae 
et gratiae gratia concupiscentiae, on 
concuplscetia gratiae succumbet, 
quia homo etiam cure aequall vir. 
tute maiore,n habet ad malum quam 
ad boum nclinationem .... lgere 
et non agere in aequilibrio virium e 
determinate seit, sum absque elicaci 

Dei praemotione est liberl arbitrii 
sani et robusti, non auten inIrmi.'" 
46Cfr. Berti, De TheoL Disci- 
pllnis, XIV, 8, n. 8: "'Quamvis 
sit haec efficax gratia antecedens et 
Deus sine nobis [aciat ut velimus, 
nihilo tamen minus per illam non 
proponitur nobis bonum sub ratione 
omnis boni, quemadmodum proponi- 
tur beatis per lume, gloriae, ideoque 
remanet indif[eretia iudicii et vera 
libertas.'" 
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sufficiency of "merely sufficient grace," which 
in its physical nature does not differ essentially 
from efficacious grace. 
Second, Molinism safeguards free-will by deny- 
ing that efficacious grace either physically or mor- 
ally predetermines the will to one course of action. 
Third, Molinism explains in a fairly satis- 
factory manner why efficacious grace is infallibly 
efficacious. God in virtue of the scietia .media 
knovs vith metaphysical certainty from all 
eternity which graces in each individual case 
will prove efficacious through the free consent of 
the will and which will remain inefficacious, and 
is t.hereby enabled to bestoxv or withhold grace 
according to His absolute decrees. 
b) The question may justly be raised, how- 
ever, whether, in endeavoring to safeguard free- 
will, the Molinists do not undervalue grace, which 
is after all the primary and decisive factor in 
the xvork of salvation. 

There is something incongruous in the notion that 
the efficacy or inefficacy of divine grace should depend on 
the arbitrary pleasure of a created will. If sufficient 
grace does not become efficacious except by the consent of 
the will, how can the resultant salutary act be said to be an 
effect of grace? St. Paul, St. Augustine, and the coun- 
cils of the Church do not say : "" Dets facit, si volumus;" 
but they declare: "" Deus facit, ut faciamus,'" 
"" Deus ipse dat ipsum velle et facere et pergcere," and so 
forth. What can this mean if not: Divine grace need not 
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the notion of efficacious grace. This measure 
xvas quite in harmony with the principles de- 
fended by the Jesuit nlembers of the Colzgrcgatio 
de Au.riliis before Clement VIII and Paul V. 
Aquaviva's order is of sufficient ianportance to 
deserve a place in the text of this volume" "'Nostri 
in postcrum omdo doccat, inter cam gratiam 
quae e#ectum re ips habct atque eca." dicitur, 
et earn qttam suficicttem nomittant, ton tantttm 
discrimen, esse in actu secundo, quia c.r ltstt libcri 
arbitrii etiam cooperatttem 9ratiam habctttis 
egectum sortiatur, altera non item; sed i ipso 
actu primo, quod posit scienti cotditiotalium 
[scietti medifi] cx eficaci Dci proposito atque 
ittentioue eficietdi ccrtissime in uobis bocci, de 
industria ipse ea media seligit atque co tttodo Ct 
tempore con[ert, quo z,idet e#ectum, in[allibilitcr 
habitura, aliis usur.us, si haec iwNcacia prae'idis- 
set. Quare semper moraliter et in ratione bene- 
gcii plus aIiquid in eNcaci, quam in suNcietti 
9ratia est, in acttt primo contineri: atque hac ra- 
tiote ecere De.urn, ut re ips6 [aciamus, not tat- 
turn quia dat gratiam qua facere possimus. Quod 
idem dicettdum est de persez, erattia, quae procul 
dubio donum est.'" This modified, or perhaps ve 
had better say, more sharply determined form 
of Molinism is called Congruism.  
2. Cocuis.The system thus recom- 
 Further deil in Sehneemann, Hist. Controv., pp. 3o2 sqq. 
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ple of a sermon which, under an entirely equal distribu- 
tion of internal grace, converts one sinner while it leaves 
another untouched. 13 

CRITICAL ESTIMATE OF CONGRUISM.--Among 
the different systems devised for the purpose of 
harmonizing the doglnas of grace and free-will, 
Congruism probably COlnes nearest the truth. It 
strikes a golden mean between the two extremes 
of Pelagianism and Semipelagianism on the one 
hand, and Calvinism and Jansenism on the other, 
and its principal theses can be supported by clear 
and unmistakable passages from the writings of 
St. Augustine. 
a) Other points in its favor are the following: 
"Sufficient grace," in the Congruist hypothesis, is 
truly sufficient so far as God is concerned, be- 
cause its inefficaciousness is attributable solely 
to the hulnan will. That free-will is prop- 
erly safeguarded under the influence of efficacious 
grace (gratia congra) is admitted even by 
theologians of the opposing schools. True, Con- 
gruism does not regard the will as an abstract 
notion, but as a factor closely interwoven with the 
concrete circumstances of daily life. As favor- 
able circulnstances (education, association, tem- 
perament) merely influence the will but. do not 
compel it, so supernatural grace (gratia con- 
grua s. efSca.v) may soften the will and occasion- 
a3 De Grat. et Lib. Arbitr., ed. Fvre, t. V, p. 533. 
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edly right. Sacred Scripture and Tradition both 
strongly emphasize the importance and necessity 
of prayer, so nmch so that one naturally expects 
to find prayer playing an essential and indispen- 
sable r61e in every complete and orthodox 
system of grace. "The present economy of grace 
is essentially and intrinsically an economy of 
prayer," is a theological axiom which cannot 
be too strongly insisted upon. To have brought 
out this great truth forcibly and luminously is the 
merit of Syncretism. 
b) }Ve do not mean to intimate, however, that the 
Syncretistic theory has solved the problem of the relation 
between free-vill and grace. On the contrary, by adopt- 
ing two such heterogeneous concepts as gratia eNca.r 
ab intrinseco and 9ratia etca.r ab e.rtrinseco it has actually 
increased the difficulties found in the other systems. 
For now we are put before the dilemma : -- the Tho- 
mistic 9ratia efficax either supposes free-will or it does 
not: if it does, there is no reason to limit this grace 
to the more difficult works of salvation; if it does 
not, then the 9ratia eflica.r can be of no assistance in the 
performance of more difficult works, because these too, 
to be meritorious, require the co6peration of free-will. 
The Syncretists try to evade this dilemma by contend- 
ing that prayer, as the connecting link, communicates its 
own liberty and meritoriousness to the salutary acts per- 
formed through its agency, in other words, that these 
acts are the effect of prayer (etectus orationis). But 
aside from the fact that prayer itself is quite often a 
difficult act, the more arduous works of salvation would 



PART II 

SANCTIFYING GRACE 

The grace of justification, commonly called 
sanctifying grace, is related to actual grace as an 
end to its means. Actual grace introduces the 
state of sanctif)ing grace or preserves and aug- 
ments it where it already exists. 
This fact makes it advisable to consider the 
genesis of sanctifying grace before studying its 
nature and effects. 
We shall therefore treat in three chapters: 
(I) of the Process of Justification (iustificatio 
tieri) ; (2) of the State of Justification (ittstilica- 
rio i esse), and (3) of the Fruits of Justification 
(iustiqcatio i, facto esse), or the Merit of Good 
Works. 
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in dispute between the Church and the so-called 
Reformers. Luther and his followers denatured 
the traditional Catholic teaching by basing justi- 
fication solely on faith, which they falsely defined 
as mere confidence or trust in the mercy of God. 



SECTION I 

THE NECESSITY OF FAITH FOR JUSTIFICATION 

I. THE LUTHERAN HERESY VS. THE TEACHING 
OF THE CHURCH.--The Protestant Reformers, 
notably Luther and Calvin, did not deny that 
justification is wrought by faith, but they defined 
justifying faith in a manner altogether foreign to 
the mind of the Church. 

a) They distinguished three kinds of faith: (I) belief 
in the existence of God and the historical fact that 
Christ has come on earth, suffered, and ascended (ldes 
historica); (2) the sort of trust which is required for 
exercising the gift of miracles (tTdes miraculorum) ; and 
(3) faith in the divine promises with regard to the re- 
mission of sin (tTdes promissionum). The last-men- 
tioned species of faith they subdivided into general and 
particular. Fides generalis is that by which we believe 
that the righteousness of Christ " covers" (but does not 
wipe out) our sins. Fides specialis or fiduciary faith 
(tTducia) is that by which a man applies to himself the 
righteousness of the Redeemer, firmly trusting that his 
sins are for Christ's sake not imputed to him. Thus the 
Reformers erroneously transferred the seat of justify- 
ing faith from the intellect to. the will and completely 
subverted the Catholic notion of faith as an intellectual 
assent to revealed truth. 

b) To this fundamental error the Fathers of 
274 
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Apostles and their successors to preach .the Gospel 
to all nations, and before baptizing them to con- 
vert them to a firln belief in certain specified 
truths which no man may reject except at the 
peril of his eternal salvation. 
a) Mark XVI, 15 sq. : " Go ye into the whole world, 
and preach the gospel  to every creature: He that be- 
lieveth [i. e. in the Gospel] and is baptized, shall be 
saved; but he that believeth not shall be condemned." 
Agreeable to this injunction St. John declares it to be 
the object of his Gospel " that you may believe that 6 
Jesus is the Christ, the Son of God, and that believ- 
ing, you may have life in his name."  The Gospel is 
written "that we may believe." What must we believe? 
That "Jesus is the Christ, the Son of God." This is a 
revealed truth by firmly believing which we shall be 
saved. When the treasurer of Queen Candace begged 
to be baptized, Philip the deacon said to him: " If thou 
believest with all thy heart, thou mayest." The eunuch 
replied: " I believe that Jesus Christ is the Son of God," 
whereupon Philip baptized him. 8 
B) St. Paul in his Epistles to the Romans and 
the Galatians eloquently insists on the necessity of 
faith, not a mere tides fid-ztcialis, but a believing ac- 
ceptance of Divine Revelation. Cfr. Rom. X, 9 
sq. : "For if thou confess with thy mouth the 
Lord Jesus, and believe in thy heart that God hath 
raised him up from the dead, thou shalt be saved. 
For with the heart ve believe unto justice, but 
 Klpa'e '6 ea'y'ylkmv. John XX, 3. 
6 l'va rea'e6a-e -,. 8 Acts VIII, 37. 
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with the mouth confession is made unto salva- 
tion." 9 We must confess xvith the mouth and be- 
lieve with the heart. External profession and in- 
ternal faith go together and have for their com- 
mon object a certain truth open to our knowledge, 
vi.: the resurrection of Christ,ma dogma in 
which the whole teaching of the atonelnent lies 
ilnbedded. 
The character of justifying faith is still inore 
plainly evident from Heb. XI, 6: "Without faith 
it is impossible to please God. For he that cometh 
to God [he that is to be justified], must believe 
that He is [the existence of God], and is a re- 
xvarder to them that seek Him." lo The Apostle 
here clearly asserts both the necessity of justifying 
faith and the lninilnum of doctrine to be explicitly 
"believed," z'ia.: the existence of God and eternal 
retribution. 11 

-/) The Lutherans appeal chiefly to Matth. IX, 2, Luke 
XVII, 19, Rom. IV, 5, and Heb. XI, I. But not a 
single one of these texts represents fiduciary faith as 
the instrumental cause of justification. The word 
occurs no less than eighty times in the Synoptic Gos- 
pels and in St. Paul's Epistle to the Romans, but there are 

9 Rom. X, 9 sq.: "'Quia si con- 
ttearis in ore tuo Dominmn Iesum 
et in corde tuo credideris quod Deus 
ilium suscitaz.erit a mortuis, salvus 
eris. Corde enim creditur ad iusti- 
tiara, ore autem con[essio t ad sa- 
lutem.'" 
l0 Heb. XI, 6: "" Sine de autem 

impossibile est placere Deo; credere 
enim oportet accedentem ad 19eum 
[i. e. iustitcandum] quia est [- exi- 
stentia Dei] et inquirentibus se 
remunerator sit.'" 
x Cfr. Pohle-Preuss, God: His 
Knowability, Essence, and Attributes, 
PP. 39 sq. 
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3- EXPLANATION OF THE CATHOLIC DOCTRINE. 
--The Council of Trent assigned to faith its 
proper place in the process of justification, 34 and 
gave a lulninous and profound analysis of the 
process itself. 3 Scholastic theology, in elaborat- 
ing the teaching of Scripture and Tradition, drew 
a distinction between tTdes formata, which truly 
justifies, and tTdes informis, which falls short of 
justification. 
a) As regards the intrinsic relation of (dogvnatic) 
faith to other preparatory acts in the process of jus- 
tification, the Tridentine Council declares: " Faith is the 
benning of human salvation, the foundation and the 
root of all justification." 36 Supernatural faith, therefore, 
is the beginning of salvation, and not, as Harnack makes 
Luther say, " at once the beginning, the middle, and the 
end," because no man can be converted unless he has 
believingly embraced God as his final goal. This faith is 
preceded by certain preliminary conditions, of which the 
first is an illumination of the intellect and a strengthening 
of the will. which results in the affectts credMitatis 
(initia fdei). For justifying faith does not flash forth 
suddenly, like a dets ex machhta, but requires time for its 
development, as the history of many conversions proves27 
Faith is called the " foundation" of justification be- 
cause it not only marks its beginning, but constitutes the 
basis upon which all subsequent stages of the process rest. 

stated by the famous convert Dr. 
Edw. Preuss in his work, still re- 
garded as a classic by " orthodox'" 
Lutherans, Die Rcchtfertigung des 
Slanders vor Gott, Berlin i868. 
34 Sess. VI, cap. 8. 

8g Sess. VI, cap. 6. 
86 Sess. VI, cap. 8: "Fides es$ 
humanae salutis initium, [undamen- 
turn et radix omnis iustiIcationis." 
(Denzinger-Bannwart, n. 8oi.) 
37 V. supra, pp. Ioo sq. 



CHAPTER II 

THE STATE OF JUSTIFICATION 

Though the term " justification" may be extended to 
the preparatory acts that lead up to the state of justice, 
strictly speaking it signifies only that decisive moment in 
which the sinner is cleansed from mortal sin by an infu- 
sion of sanctifying grace. Hence a careful distinction 
must be made between justification as an act (actus iustil- 
cationis) and justification as an habitual state (habitus 
iustitcationis s. status 9ratiae sanctitcantis). The tran- 
sient act introduces a permanent state, just as the Sacra- 
ment of Holy Orders constitutes a man in the sacerdotal 
state or priesthood. 
Both as an act and as a state justification possesses 
three distinct properties; it is uncertain, unequal, and 
capable of being lost. 
This gives us the basis for a division of the 
present Chapter into three Sections: (I) On 
the Nature of Justification, (2) On Justifying, i. e. 
Sanctifying Grace, and (3) On the Properties of 
that Grace. 

300 
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xvicked [i. e. absolves him from his sins], and he that con- 
demneth the just, both are abominable before God." 
According to Revelation the justification of the sinner 
is not a mere change, with a privation for its terminus a 
quo 8 and an indifferent form for its tcrndnus ad quem, 
but involves a movement from extreme to extreme, and 
hence the genesis of the one extreme must coincide with 
the destruction of the other. Sin, being in contrary oppo- 
sition to righteousness, must depart when righteousness 
enters the soul. ** 

ARTICLE 2 

THE POSITIVE ELEMENT OF JUSTIFICATION 

i. I-{ERETICAL ERRORS AND THE CHURCH. 
Calvin held that justification consists essentially 
and exclusively in the remission of sins.  The 
other "Reformers" maintained that there nmst 
also be a positive element in the process, but 
differed in determining its nature. 
a) The ambiguous language employed by Luther and 
Melanchthon gave rise to many different opinions, 
which agreed only in one point, that is, in holding, 
contrary to Catholic teaching, that the positive ele- 
ment of justification is not inward sanctification or in- 
herent righteousness (i. e. sanctifying grace). Prob- 
ably the view most common among the supporters of 
the Augsburg Confession was that the sinner, by a 
"fiduciary apprehension" of God's mercy, as proclaimed 
48 Prh'atio, a'lpas. 1 Cfr. Bellarmine, De lusti/ca- 
44 Cfr. St. Thomas, De ler{tate, tiona, II,  and 6. 
qu. 28, art. I sqq.; IOEM, Summa 
Theol., ia 2ae, qu. 113, art. 2. 



SECTION 2 

JUSTIFYING OR SANCTIFYING GRACE 

Sanctifying grace is defined by Deharbe as " an 
unmerited, supernatural gift, imparted to the soul 
by the Holy Ghost, by which we are made just, 
children of God, and heirs of Heaven." As it 
makes sinners just, sanctifying grace is also called 
justifying, though this appellation can not be 
applied to the sanctification of our first parents 
in Paradise or to that of the angels and the sinless 
soul of Christ. Justification, as we have shown, 
consists in the infusion of sanctifying grace, and 
hence it is important that we obtain a correct idea 
of the latter. \\:e will therefore consider (I) 
The Nature of Sanctifying Grace, (2) Its Effects 
in the Soul, and (3) Its Supernatural Concomi- 
tants. 

ARTICLE i 
TI-IE NATURE OF SANCTIFYING GRACE 
I. SANCTIFYING GRACE A "PERMANENT QUAL- 
ITY" OF THE SouL.--Having no intuitive knowl- 
edge of sanctifying grace, we are obliged, in order 
328 
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of the "three theological virtues." What we 
have said in the preceding paragraph will enable 
the reader to perceive, at the outset, that there 
is a real distinction between grace and charity, 
and that consequently the tvo can not be identi- 
cal. 
a) Nevertheless there is an imposing school of 
theologians who maintain the identity of grace 
with charity. They are Scotus 0 and his follow- 
ersf I Cardinal Bellarlnine, "- Molina, Lessius, SaP 
meron, Vasquez, Sardagna, Tournely, and others. 
Their principal argument is that Holy Scripture 
ascribes active justification indiscriminately to 
theological love and sanctifying grace, and that 
some of the Fathers follow this example. Here 
are a few of the Scriptural texts quoted in favor 
of this opinion. Luke VII, 47: "Many sins are 
forgiven her, because she hath loved much." 3 
 Pet. IV, 8: "Charity covereth a multitude of 
sins." 4 I John IV, 7: "Every one that loveth 
is born of God." 5 St. Augustine seems to iden- 
tify the two habits in such passages as the folloxv- 

ing: "Inchoate 
righteousness; 
ao Comment. in Qutuor 
Sent., II, dist. 
1 /. g., Mastrius, De Iusti[., disp. 
7, qu. 6. 
a2 De Gratia et Libero Arbitrio, 
I, 6. 
113 Luke VII, 47: "'Remittuntur 

love, therefore, is inchoate 
great love is great righteous- 
Libros el peccata multa, quoniam dilexit 
z4  Pet. IV, 8: "" Carit 
) operlt multitudinem pecca- 
35  ohn 
diligit ( b daDu) ex Deo 
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certain extent confirmed by Sacred Scripture, which de- 
scribes the regeneration of the sinner as a birth of spirit 
:[roan spiritY 1 It is also held by some of the Fathers, 
who attribute to sanctifying grace both a deifying and 
a spiritualizing power. Thus St. Basil 7_ says: " The 
spirit-bearing souls, illuminated by the Holy Ghost, 
themselves become spiritual 7a and radiate grace to others. 
Hence . . . to become like unto God, 7. is the highest of all 
goals: to become God." 7 Finally, since the Holy Ghost, 
as the highest exponent of the spirituality of the divine 
nature, by His personal indwelling crowns and consum- 
mates both the regeneration of the soul and its assimila- 
tion to God, there is a strong theological probability in 
favor of Suarez's view. Of course the process does not 
attain its climax until the creature is finally admitted to 
the beatific vision in Heaven. Cfr. I John III, 2: " \Ve 
are now the sons of God, and it hath not yet appeared 
what we shall be. We know that, when He shall appear, 
we shall be like to Hini, because we shall see Him as 
He is." 7 

gratiam, quo quidem nodo 
a nulla substantia creata per 
se ipsam vel per potemiam sibi con- 
,aturalem participari potest .... 
Divina enim essentia in ratione 
obiccti intelligibilis in se et per wi- 
sionem intuitivam ad ipsam Dei es- 
sentiam immediate terminatam adeo 
est clevata et excellens ratione 
purissimae actualitatis et immateri- 
alitatis suae, t a nulla substantia 
intellectuali possit connaturaliter 
.ideri, nisi a selpsa. Per gratiam 
vero et dona supernaturalia elewatur 
mtura creata intellectualis ad par- 
ticipationem illius 9radus intellectua- 
litatis divinae, in quo posslt obiectum 
illud intelligibile diviae essentiae 
in se intueri.'" 

71 ohn III, 6; cfr. 
Eph. V, x8. 
7 De Spiritu Sancto, c. 9, n. 23. 
7a rcvet,#arttcal. 
7 1 rpb Oebv 
 Oebv evaOa. 
7 x John III, 
Dei sumus et nondmn apparuit, 
erimus ; scimus quoniam, quum 
apparuerit, similes ei erimus 
abr a6#e0a), quoniam videbimus 
eum sicuti est.'" On this passage see 
Pohle-Preuss, God: His Knowabdity, 
Essence, and ttributes, pp. 96 sq. 
On the whole subject treated in this 
subdivision consult H'einrich-Gutber- 
let, Dogmatische Theologic, Vol. 
VIII, pp. 588 q.; A. Rademacher, 
Die bernatiirliche Lebensardnung 
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now, I, who am a penitent sinner, know with a certainty 
of faith that I have done my share; therefore, I know 
with a certainty of faith that I am justified," may be 
formally correct, but the minor premise embodies a ma- 
terial error, because no man knows with a certainty of 
faith that he has done his share, unless it be specially 
revealed to him by God. No matter how sure I may feel 
of my own goodness, I have no certainty of faith, such 
as that which Mary Magdalen had, or that which xvas 
vouchsafed to tlm penitent thief on the cross, that I am 
justified. It is one of the approved rules of syllogistic 
reasoning that " the conclusion must follmv the weaker 
premiss." 1, Hence, in the above syllogism the certainty 
cannot be of faith, but human and moral only. \Ve do 
not mean to deny that God may grant to this or that indi- 
vidual a certainty of faith with regard to his justification ; 
in fact theologians expressly teach that in such a rare and 
exceptional case the privileged person would be obliged to 
believe in his own justification, tTde diz,in& 15 
/3) Can any one, without a special revelation, be theo- 
logically certain that he is justified? Theological cer- 
tainty (certitndo theologica) is the result of a syllogism 
which embodies an article of faith in one of its premises 
and an obvious truth of reason in the other. Ambrosius 
Catharinus lo stands alone among Catholic theologians in 
holding that there are rare cases in which men do 
have a theological certainty as to their justification with- 

out a private revelation. 

14 "" Peirorem sequitur semper 
conclusio pattern.'" Cfr. Clarke, 
Logic, p. 322. 
lg Cfr. Conc. Trident., Sess. VI, 
can. x6: "'Si quis magnum illud 
tsqu.e in finem perseverantiae 
donum se certo habiturum absolut 

All other writers deny the 
et nfallibiH certitudine di.rerit, nisi 
hoc speciali revclatfone didicerit, 
anathema sit." (Denzinger-Bann- 
wart, n. 826.) 
16 In his little treatise De Certio 
tudine Gratiac. 
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c) From what we have said it is easy to under- 
stand the distinction which theologians make beo 
tween justification as 9ratia prima and justifica- 
tion as 9ratia sectnda. The latter is merely an- 
other term for an increase of grace after justifica- 
tion. 
a) Such an increase may be effected either ex 
opcrc opcrantis, that is, by good works, or e.v opere 
operato, through the sacraments, and is called jus- 
tification (iust#Tcatio, &Kaho,,) partly because 
Sacred Scripture refers to it by that name  and 
partly because "to become just" (iustum teri) and 
"to become more just" (iustiorem teri) both 
imply true sanctification. 
In this connection the question may be raised whether 
sanctifying grace is diminished by venial sin. Venial sin 
does not destroy the state of grace and consequently 
cannot augment or diminish grace. To assume that it 
could, would lead to the absurd conclusion that a definite 
number of venial sins might eventually grow into a mortal 
sin, or that repeated venial sins gradually diminish grace 
until finally it disappears. The first-mentioned assump- 
tion is impossible because venial differs generically from 
mortal sin, and a transition from the one to the other 
would be a terdflar ei g[XXo Vgvo. The second assump- 
tion would entail the heretical inference that the state of 

art. 4, ad 3: "" Vita naturalis per- 
tinct ad substantiam hominis, et 
ideo non recipit magis et minus; 
sed vitam gratiae participat homo 
accidentaliter, et ideo earn potest 
homo magis.vel minus habere.'" On 

the teaching of Tradition cfr. Alb. 
a Bulsano, Irtit. Theol. Dogmat., 
ed. G. a Graun, O. Cap., Vol. II, 
P. z54, Innsbruck x894. 
4 Ecclus. XVIII, zz; Apoc. 
XXII, I I. 
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of grace: "For although during this mortal life, 
men, how holy and just soever, at times fall into at 
least light and daily sins, which are also called 
venial, they do not therefore cease to be just." 1 
a) This teaching is so obviously in accord with 
Sacred Scripture that we confine ourselves to 
quoting three or four passages. Ezechiel says 
that sanctifying grace may be irretrievably lost: 
"If the just 1nan turn himself axvay froln his jus- 
tice, and do iniquity according to all the abomina- 
tions which the wicked man useth to work, shall 
he live ? All his justices which he hath done shall 
not be remembered; in the prevarication, by which 
he hath prevaricated, and in his sin, which he 
hath committed, in them he shall die." 2 Our 
Lord Himself admonishes His Apostles: "Watch 
ye and pray, that ye enter not into temptation." a 
St. Paul not only warns the faithful in general 
terms: "He that thinketh himself to stand, let 
him take heed lest he fall;"  but expressly des- 
ignates certain mortal sins as a bar to Heaven: 
"Neither fornicators, nor idolaters, nor adulter- 

Sess. VI, cap. : "Licet in 
hac mortali vita quantumds sancti 
et iusti n levia saltem et quoffdiana, 
quae etiam venialia dicuntnr, peccata 
quandoque cadant, non propterea 
desinunt esse hsti.'" 
2 Ez. XVIII. 24: "Si autem 
averterit se iustus a iustitia sua, et 
fecerit inquitatem secundum omnes 
aboninationes, quas operari solet ira- 

plus, numquid rivet? Omnes iustl- 
tiae eius, quas fecerat, non recorda- 
buntur ; in praevaricatione, qud 
praevaricatus est, et in peccato suo, 
q,wd peccavit, in ipsis rnorietur.'" 
z Matth. XXVI, 4: "" Vigilate 
et orate, ut nn intretis in tenta- 
tionem." 
ai Cot. X, I2: "'Qui se exi- 
stimat stare, videat ne cadat.'" 



CHAPTER III 

THE FRUITS OF JUSTIFICATION, OR THE MERIT OF 
GOOD WORKS 

The principal fruit of justification, according 
to the Tridentine Council, 1 is the meritoriousness 
of all good works performed in the state of sancti- 
fying grace. 
Merit (meritum), as we have explained in the 
first part of this treatise,  is that property of a 
good work which entitles the doer to a reward 
(praemium, uzerces). 
Ethics and theology distinguish two kinds of 
merit: (I) condign merit or merit in the strict 
sense of the term (meritum adaequatum sire de 
condiuo), and (2) congruous merit or quasi- 
lnerit (meritum, iadaequatum sire de conruo). 
Condign merit supposes an equality between ser- 
vice and return. It is measured by commutative 
justice and confers a strict claim to a reward. 
Congruous merit, owing to its inadequacy and the 
lack of strict proportion between service and 
recompense, confers no such claim except on 
grounds of equity.  
x Sess. VI, cap. 6.  V. upra, p. 3.  V. upra, pp. 3z $qq. 
397 



SECTION 

THE EXISTENCE OF MERIT 

I. I-IERETICAL ERRORS AND THE TEACHING OF 
THE CHURCH.--a) The lnedieval Beguins and 
Beghards held that man is able to attain such 
a perfect state of holiness here below as no 
longer to require an increase of grace or good 
works. 7 Luther, holding that justification con- 
sists in the covering up of sin and the external iln- 
putation of the justice of Christ, consistently 
though falsely asserted that "the just man sins 
in every good work," s that "a good work, no 
matter how well performed, is a venial sin," 9 
and that "every work of the just deserves 
damnation and is nortally sinful, if it be consid- 
ered as it really is in the judgment of God." 10 
Calvin rejected good works as "impurities and de- 
filements," n which God covers with the cloak of 
the merits of Jesus Christ and which He some- 
times rewards with temporal blessings but never 

 Cfr. Conc. Viennense, A.D. 
x3tt (Clementin., 1. V, tit. 3: "" De 
tIaereticis ") in Denzinger-Bann- 
wart, n. 47x sqq. 
8"" In om,i opere bono iustus 
peccat.'" Prop. Lutheri Damnatae 
.D. i52o a Leone X, prop. 3t 
(Denzinger-Bannwart, n. 77I). 

9" Opus bo,*um optime [actum 
es .eniale peccatum." Prop. 32, l. 
c., n. 772. 
o " Omne opus iusti darnnabile 
est et peccatum mortale, si iudicio 
Dei iudicetur.'" 
11 "" Inquinamenta et $0rdes." 
Instit., III, 2, 4. 
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linos were condemned by Pope Innocent XI, Nov. 2o, 
687 . 
2. THE MERITORIOUSNESS OF GOOD WORKS 
DEMONSTRATED FROM SCRIPTURE AND TRADI- 
TrON.--Both Holy Scripture and Tradition em- 
ploy opus bonum and meritum as reciprocal or 
correlative terlns. 
a) I.n the Old Testament the good deeds of 
the just are often declared to be meritorious in the 
sight of God. Cfr. Wisd. V, 6" "But the just 
shall live for evermore, and their reward is with 
the Lord." 20 Ecclus. XVIII, 22" "Be not afraid 
to be justified even to death, for the reward of God 
continueth for ever."  The New Testament 
teaching culminates in the "eight beatitudes," 
each of which is accompanied by a special reward. 
After enumerating the,n all, with the promises 
attached to each, our Divine Saviour significantly 
adds" "Be glad and rejoice, for your reward is 
very great in heaven." - 
St. Paul, who so strongly insists on the absolute gratui- 
tousness of Christian grace, nevertheless acknowledges the 
existence of merits to which a reward is due from 
God. Cfr. Rom. II, 6 sq." " [God] will render to every 
man according to his works, to them indeed who accord- 
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"Where there is colnpulsion," says St. Jerome, 
"there is neither a crovn nor damnation." 8 The 
morality of an act depends entirely on its being an 
actus humatus. Now no act is truly "human" 
unless it be freely performed. Consequently, 
freedgm of choice is an indispensable condition of 
lnoral goodness and therefore also of merit. 
\Vhat kind of liberty is necessary to enable the 
will to acquire merit? Theologians answer by 
saying that it is libertas coJtradictionis sire e.rer- 
citii. If I do a good deed which I aln free to do or 
not to do, I perform a morally good and therefore 
meritorious work. As regards the libertas speci- 
/catiotis, (that freedom by vhich a person may 
act thus or otherwise, e. 9- give ahns to one 
applicant in preference to another, or mortify 
himself in this or that particular manner), there 
can be no doubt that, whatever the choice made, 
the action is alvays good and meritorious. How- 
ever, theologians have excogitated a hypothetical 
case in which an action may be physically free 
without being meritorious. It is when one is 
compelled to do a certain thing and is free only 
in so far as he is able to choose betveen two ac- 
tions exactly equal in moral worth. This would 
be the case, for instance, if he had to pay a debt 
of ten dollars and were left free to pay it either in 
8 Contra Jovin., l. II, n. 3: "" Ubi ,,ecessitas est, ,,ec corona ec damna- 
rio est." 
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Alphonsus teaches that every man is obliged to make an 
act of charity at least once a month, but he is contra- 
dicted by other eminent moralists. In practice it is well 
to insist on frequent acts of charity because such acts not 
only confirm and preserve the state of grace, but render 
our good works incomparably more meritorious in the 
sight of God. Hence, too, the importance of making a 
" good intention" every morning before beginning the 
day's work. 1 
fl) There is a second group of very eminent theolo- 
gians, including Suarez, 17 Vasquez, 18 De Lugo, and Bal- 
lerini, vho hold that, to be meritorious, the good works of 
a just man, who has habitual charity, need only con- 
form to the divine law, no special motive being re- 
quired. These writers base their teaching on the Tri- 
dentine decree which says: " For this is that crovn 
of justice which the Apostle declared was, after his 
fight and course, laid up for him, to be rendered to 
him by the Just Judge, and not only to him, but also to 
all that love His coming. For, whereas Jesus Christ 
ttimself continually infuses His virtue into the said 
justified,--as the head into the members and the vine 
into the branches,--and this virtue always precedes, and 
accompanies, and follows their good works, which with- 
out it could not in any wise be pleasing and meritorious 
before God (can. 2), we must believe that nothing further 
is wanting to the justified to prevent their being accounted 
to have, by those very works which have been done in 
God, fully satisfied the divine law according to the 
state of this life, and to have truly merited eternal life, 
16 Cfr. J. Ernst, Die Notwendigkeit 7 De Gratia, IX, 3- 
der guten Meinung. Untersuchungen 18 Comment. in S. Theol., xa ae, 
iiber die Gottesliebe als Prinzip der disp. 
Sittlichkeit und Verdienstlichkeit, 
Freiburg x9o5. 
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sin by doing good; or good works performed without 
charity would not be deserving of eternal beatitude; or, 
finally, there would be no strict equality between service 
and reward. All three of these suppositions are un- 
tenable. The first would lead to Bajanism or Jansen- 
ism. "5 The second and third overlook the fact that the 
requisite proportion (condiguitas) between service and 
reward is furnished by sanctifying grace or habitual char- 
ity, which, as dcitcatio, adoptive sonship, and union with 
the Holy Ghost, actually supplies that for which the 
motivum caritatis is demanded. 
We might ask the advocates of the more rigorous opin- 
ion, whence the act of charity which they demand for 
every meritorious work, derives its peculiar proportion- 
ality or condi9nitas with the beatific vision. Surely uot 
from itself, because as an act it is merely primus inter 
pares, without in any essential respect excelling other 
motives. There is no alternative but to attribute it to 
that quasi-divine dignity which is imparted to the just 
man and his works by sanctifying grace. 
For these reasons present-d.ay theology regards the 
second theory as sufficiently well established and the faith- 
ful are largely guided by it in practice. * 
2. REQUISITES OF I{ERIT ON THE PART OF THE 
AGENT WHO MERITS.---The agent vho merits 
must be a wayfarer and in the state of sanctifying 
grace. 
a) The wayfaring state (status viae) is merely 

another name for life 

2s V. supra, pp. 73 sqq. 
26 On a similar controversy re- 
garding the necessity of the motive 
of faith, see Pesch, Praelect. Doe- 

on earth. Death as the 
mat., Vol. III, 3rd ed., pp. ear sqq., 
and Sehiffini, De Gratia Divina, pp. 
649 sqq. 
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I59, 308. 
Gregory the Great, St., 38, 2oo, 
308, 368, 380, 394. 
Grotius, Hugo, 294. 
Gutberlet, 165, 205. 

H 

HABITS. 333 sqq. 
"H'alf-Melanchthonians," 292. 
Harnack, 295, 296, 319, 38I. 
Heathens, The, receive suffi- 
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